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CHAPTER I

The Object of the Third Part and the
Language of Spiritual Writers Compared
with That of Theologians
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N Part One of this work, we discussed the principles or the sources
of the interior life, the organism of the virtues and the gifts, the
nature of Christian perfection, its elevation, and the general obliga-
tion of every Christian and the special obligation of priests and re-
ligious to tend to perfection.

In Part Two we treated of the purification of the soul in begin-
ners, of sins to be avoided, of the predominant fault, of the active
purification of the senses and the spirit, especially of the active purifi-
cation of the memory, the understanding, the will, and finally of
the mental prayer of beginners.

We shall now, logically, proceed to the consideration of the il-
luminative way of proficients, which is the continuation of the
purgative way under another name. It is given a new name, just as
one and the same road is called, progressively, different names ac-
cording to the cities through which it passes: the railway from Turin
to Rome is called, first of all, the Turin-Genoa Railroad, then the
Genoa-Pisa, and lastly the Pisa-Rome Railroad.

Great variety may be found on the same road; one part crosses the
plain, another climbs more or less steep slopes; part of the road can
be covered in daylight, part at night, and that in fair or stormy
weather. The same is true from the spiritual point of view. Further-
more, on a railroad connecting two cities, speed must not be
excessive, or stops eliminated, or the wait at stations too much pro-
longed. Likewise on God’s highway, progress would be com-
promised by a desire to travel too fast, whereas too great a delay in

3




4 THREE AGES OF THE INTERIOR LIFE

one place would put one behind schedule; in this sense, “Not to
advance is to retrogress.” The illuminative way is, therefore, the
continuation of the purgative way, but in the former, progress
should be more marked.

To discuss the illuminative way in a methodical manner, we shall
treat of it in the following order: (1) the entrance to this way; sev-
eral writers have called it a second conversion and, more precisely
speaking, the passive purification of the senses; (z) the principal
characteristics of the spiritual age of proficients; (3) the progress
of the Christian moral virtues, especially of humility, a fundamental
virtue, and of meekness in its relations with charity; (4) the progress
of the theological virtues, of the spirit of faith and confidence in
God, of conformity to the signified divine will, of fraternal charity,
the great sign of progress in the love of God; (5) the gifts of the
Holy Ghost in proficients, their docility to the Holy Ghost, their
more continual recollection in the course of the day; (6) the pro-
gressive illumination of the soul by the Sacrifice of the Mass and
Communion; why each Communion should be substantially more
fervent than the preceding one; devotion to the Eucharistic Heart
of Jesus and to Mary Mediatrix, in this period of the interior life;
(7) the contemplative prayer of proficients and its degrees; the
error of the quietists on this subject; the passage from acquired
prayer to infused prayer. Is infused prayer in the normal way of
sanctity, or is it, on the contrary, an extraordinary grace, like visions,
revelations, the stigmata? Is infused prayer ordinarily granted to
generous, interior souls, who persevere in prayer and docility to the
Holy Ghost, and who daily bear the cross with patience and love?
(8) the defects of proficients; the pride which mingles in their acts;
the discernment of spirits; retarded proficients; the necessity of a
passive purification of the spirit which, according to St. John of
the Cross, marks the entrance into the unitive way.

Why do we propose to follow this order? Because it is fitting to
consider the growth of the virtues and of the gifts before the progress
of their acts, in order to show more clearly to what already elevated
acts this growth of the virtues and of the gifts, which is a trust-
worthy sign of progress, is ordained. We are, in fact, already cer-
tain through faith and theology that the acquired virtues and the
infused virtues, as well as the seven gifts, should always grow in
us here on earth, particularly in the illuminative way or that of

LANGUAGE OF SPIRITUAL WRITERS 5

prf:)ﬁcients. In this stage there should even be an acceleration in
this progress, for the soul ought to advance more rapidly toward
F}od as it approaches Him more closely and is more drawn by Him,
just as the stone falls more rapidly as it draws near the earth which
attracts it.! The traveler toward eternity should advance more
rapidly as he approaches the end which captivates him more. We
have already shown these principles to be certain; there should,
consequently, be a very notable increase in the virtues and the gifts
in_the illuminative way of proficients. Profound consideration of
this fact will make us understand better what the elevation of the
acts of these virtues and gifts should normally be in this period of
the spiritual life.

Moreover, that we may proceed with order, it is fitting that we

follow an ascending course, considering first of all the increase of
the Christian moral virtues, next that of the theological virtues, then
that of the gifts which perfect the virtues, and finally the graces of
llght., love, and strength which are given us daily by Mass and Com-
munion. If we follow this plan, we shall see more clearly that the
prayer of proficients is normally a contemplative prayer. If, on the
contrary, we discuss this prayer at the very beginning, we might
describe it as it actually is in those who appear to be proficients
without perhaps really being so, and not such as it should normally
be in this already advanced age of the spiritual life. These are the
reasons for the order we shall follow.
. Before beginning our study, however, we shall here examine an
important preliminary question, that of the essential character of
the language of the great spiritual writers who have discussed these
matters, language having terms that are somewhat different from
those used by theologians. A comparison of these two terminologies
or ways of speaking is necessary here.

* Cf. St. Thomas, In Epist. ad Hebr., 10:25: “A natural movement (e.g., of
a falling stone) increases in proportion as it draws near its goal. The op’po-
site is true of a violent movement (e.g., of a stone hurled into the air). Grace,
moreover, inclines by a sort of analogy with what nature does; therefore

those who are in the state of grace ought to grow so much the more as they
more nearly approach the end.” The word “more” is used and not “equally.”
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Tue Lancuace oF Spmrituar WriTERs COMPARED WITH
Tuar oF THEOLOGIANS

Tt has often been remarked that great spiritual writers, especially
when they discuss mysticism properly so called, use terms that differ
notably from those used by theologians. For a clear grasp of the
meaning and import of each set of terms, 2 comparison of the two is
necessary.

The language of the great Catholic mystics has its basis in Scrip-
ture, in the Psalms, the Canticle of Canticles, the Gospel of St. John,
and the Epistles of St. Paul. It takes shape increasingly with St. Au-
gustine in his commentaries on the Psalms and on St. John; with
Dionysius; St. Gregory the Great in his commentary on Job; St.
Bernard; Hugh and Richard of St. Victor; St. Bonaventure; the
author of The Dmitation; Tauler; Blessed Henry Suso; St. Teresa;
St. John of the Cross; and St. Francis de Sales.

Their terminology, the expression of their mystical experience,
gradually passed into doctrinal, spiritual theology, which should
compare it with the scholastic terminology of theologians in order
to avoid certain errors or confusions into which Master Eckart
occasionally fell.

Tue Question Raisep BY THE LANGUAGE OF THE Mysrics

At first glance, the vocabulary of great spiritual writers seems to
a number of exclusively scholastic theologians too metaphorical and
also exaggerated, either in what relates to the abnegation necessary
for perfection or in regard to the separation from the sensible and
from reasoning or discourse in contemplation. For this reason, cer-
tain great mystics, such as Tauler and Ruysbroeck, seemed suspect;
and, for the same reason, after the death of St. John of the Cross,
some theologians felt they should correct his works and cover them
over, as it were, with scholastic whitewash in order the better
to explain their meaning and remove all exaggeration. Thus talent
sometimes wishes to correct genius, as if the eaglet wished to teach
the eagle to fly. It was then necessary to defend the mystics against
their enemies and their injudicious friends. With this purpose Louis
Blosius wrote a defense of Tauler, and Father Nicholas of Jesus
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Mary composed his book, Elucidatio phrasium mysticorum operum
Joannis a Cruce.?

An example of the difference between the language of spiritual
writers and that of theologians may be illustrated by the meaning
they give to the word “nature.” The speculative meaning of this
word is abstract and has nothing unfavorable about it; its ascetical
meaning is concrete and recalls original sin. We read in T'he Irmita-
tion in regard to the different movements of nature and grace: “Na-
ture is crafty and draweth away many, . . . and always proposes
self as her end. But grace walketh in simplicity, turneth aside from
all appearance of evil, offereth no deceits, and doth all things purely
for God, in whom also it resteth as its last end. . . . Nature will-
ingly receiveth honor and respect. But grace faithfully attributeth
honor and glory to God.” ® These words at first seem contrary to
the principles often formulated by St. Thomas: “Grace does not
destroy nature, but perfects it”’; “Nature inclines us to love God,
its Author, more than ourselves; otherwise the natural inclination
would be perverse, and it would not be perfected, but destroyed, by
charity.” 4

Considering the matter with greater attention, we see that no

2 Recently Jacques Maritain, in Les Degrés du savoir (1932, pp. 647 ff.),
dealt exceedingly well with the “practicality” of the vocabulary of St. John
of the Cross. According to Maritain, the speculative sciences analyze the real
into its ontological (or empiriological) elements; in the practical sciences it
is a question of composing the means, the dynamic moments by which action
should come into existence. Thus concepts bearing the same name will relate
to the real in different fashion. Moreover, he rightly says: “As far as mystical
language is concerned, it is necessarily different from that of philosophy: in
the former, hyperbole is not an ornament of rhetoric, but a means of expres-
sion rigorously required to signify things with exactitude, for, in fact, it is
an attempt to render intelligible experience itself—and what experience, the
most ineffable of all! Philosophical language seeks especially to tell of reality
without touching it; mysticafJ language to make it known as if by touching it
though not seeing it. . . . The intellect passes from one conceptual vocabu-
lary to another, just as it passes from Latin to Chinese or Arabic. But it can-
not apply the syntax of one to the other.”

Thus St. John of the Cross describes contemplation as a non-activity,
whereas St. Thomas defines it as the highest possible activity. . . . The latter
looks at the matter from the ontological point of view; the former from the
point of view of mystical experience, in which the suspension of all activity
of a human mode must seem to the soul like a non-activity.

* T'he Imitation of Christ, Bk. 111, chap. 54.

¢ Cf. Ia, q.60, a.5; Ila Ilae, q.26, a.3.
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contradiction exists between the author of The Imitation and
St. Thomas, but they employ the word nature with two different
meanings. St. Thomas takes it in the philosophical and abstract sense,
which corresponds to the definition of man (a rational animal),
to his nature, the radical principle of his operations, such as it comes
from God, abstraction being made of every grace superior to it and
also of original sin and its results. Human nature thus conceived
corresponds to a divine idea. When spiritual writers, like the author
of The Imitation, contrast nature and grace, they take the word
mature in its ascetical and concrete meaning. They speak of nature
such as it is concretely since the sin of the first man; in other words,
turned away from God by original sin, or still wounded although
regenerated by baptism. They wish to recall the fact that, even in
baptized persons, the wounds, the results of original sin, are not
completely healed, but are in the process of healing. These wounds
are four in number: weakness, ignorance, malice, and concupiscence.
They affect the different faculties,® and often manifest themselves
ir.1 a gross egoism, at times only slightly conscious, which personal
sins can greatly augment. St. Thomas also insists on this point when
he speaks of inordinate self-love, from which spring pride, the con-
cupiscence of the flesh, that of the eyes; ® and then when he speaks

. of the seven capital sins,” from which come other sins that are still
more serious.

Careful thought on the matter shows that here there is not a con-
tradiction in doctrine between speculative theologians and spiritual
writers, but a difference of terminology which the context explains.
One is more abstract, the other more concrete, for it aims at the ap-
plication of principles for the conduct of life in conditions in which
man actually finds himself since original sin.

For a clearer understanding of this difference, we shall speak of
the theological bases of the terminology of spiritual writers, of the
principal terms of their language, and we shall compare the ex-
pressive value of their language with the value of that of theologians.

8 Cf. St. Thomas, Ia Ilae, q.85, 2.3; q.109, a.2 £.; I1la, q.69, a.3.
¢ Cf, Ia Ilae, q.77, 2.4 f. P
* Ibid., q.84.
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Tue TreorLocicAL Bases oF THE TERMINOLOGY OF
SpiriTUAL WRITERS

Each science or discipline has its special terms, the meaning of
which cannot be clearly understood by those who do not know
the subject. If mathematics, physics, and physiology have their par-
ticular set of terms, why should mysticism not have its terminology?
Terms express ideas, as ideas express the nature of things, and the idea
which at first was confused subsequently becomes distinct. Scien-
tific concepts are thus more distinct than the notions of common
sense, and sometimes new names are needed to express them; other-
wise it would be necessary to have recourse to circumlocutions or
excessively lengthy paraphrases.

Theology furnishes the basis of the terminology of spiritual writ-
ers when it teaches that, to speak of God and our supernatural life,
we have two classes of terms, one set of which has a literal meaning,
and the other a metaphorical meaning. Thus we say, using the
literal meaning: “God is good and wise; He is goodness itself, wis-
dom itself.” These are, in fact, perfections which imply no imper-
fection, and they are found analogically in God and in creatures
according to their literal meaning. On the contrary, it is only meta-
phorically that we speak of the wrath of God; wrath is, in fact, a
passion, a movement of the sensible appetite, which cannot, prop-
erly speaking, be found in God, who is pure spirit; but the expression
“wrath of God” is a metaphor to denominate His justice.

On this subject we must make the following observations: among
the analogical terms which denominate God literally, negative terms,
like “immaterial” and “immobile,” express Him more exactly than
positive terms, inasmuch as we know rather what God is not than
what He is.® We know very well that in Him there is neither mat-
ter, movement, progress, nor limit; whereas we cannot know posi-
tively the essential mode according to which the divine perfections
are in God and are identified in the eminence of the Deity, in which
they exist formally and eminently. We know this essential mode of
the divine perfections in a negative and relative manner, saying: it
is an uncreated, incomprehensible, supreme mode. But in itself it
remains hidden, like the Deity, which is manifest only to the blessed
who see it immediately.

* St. Thomas, Ia, q.2, prologue; la, q.1, a.10 ad 3um.
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Consequently, when the mystics speak of God, they use many

negative terms, such as “incomprehensible,” “ineffable,” “incom-
municable.” They say that negative contemplation, which expresses
itself in this manner, is superior to affirmative contemplation. In
fact, negative contemplation attains in its way what is most lofty:
the eminence of the Deity, or the inner life of God, which cannot
be shared by nature, but only by sanctifying grace, which is a par-
ticipation in the divine nature.

Moreover, among the positive names that are properly applied to
God, the least definite and the more absolute and common denom-
inate Him better than the others, says St. Thomas.? Thus the name,
“He who is,” is more properly applied to God than the others, for
by its indetermination it better expresses the infinite ocean of the
spiritual substance of God. On the contrary, more definite names,
such as “intelligent,” “free,” fall short of this infinite mode. There-
fore the mystics say that superior contemplation, which proceeds
from faith illumined by the gifts, is confused, indistinct, ineffable;
they place it above distinct contemplation which would come from
a special revelation.

Metaphorical terms are necessary, says St. Thomas,'® where there
are no suitable terms, especially to express the particular relations of
God with interior souls. Thus the mystics speak metaphorically of
spiritual espousals and of spiritual marriage in order to designate as
it were a transforming union of the soul with God. Likewise by
metaphor they speak of the depth of the soul to designate the depth
of the intellect and the will, where these faculties spring from the
very substance of the soul. These metaphors are explained by the
fact that we know spiritual things only in the mirror of sensible
things, and that it is often difficult to find fitting terms to express
them.

Tue PrincrpaL TErRMS oF THE LLANGUAGE OF
SpiriTUAL WRITERS

The ordinary terms of Scripture and those of theology would
suffice for mysticism; but to avoid excessively long circumlocutions,
spiritual writers have had recourse to special terms, or they have

* Cf. In, q.13, a.11.
10 Cf. Ia, q.1, 8.9 ad jum.
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given a more particular meaning to expressions already in use. Thus
several terms have become essentially mystical, to such an extent
that if one took them in their scholastic meaning, they would no
longer be true. All spiritual writers speak, for example, of the noth-
ingness of the creature and say: the creature is nothing. A theologian,
to render this proposition acceptable to his point of view, would
add this precision: the creature by itself is nothing. Master Eckart’s
error consisted in affirming in the scholastic meaning of the word
what is true only in a mystical sense. Consequently several of his
propositions were condemned, among them the following: “All crea-
tures are pure nothingness; I do not say that they are little, or some-
thing, but that they are pure nothingness.” ** If this were true, God
would have created nothing outside of Himself, or rather the being
of creatures would not be distinct from that of God.

Likewise the mystics have often called infused contemplation
simply “contemplation,” when, as a matter of fact, they mean in-
fused contemplation. Thus a special terminology has gradually
grown up. Its special character comes from the fact that the secrets
of the inner life of God and of the union of the soul with Him are
ineffable, or from the fact that the terms of human language have no
proportion with the sublimity of divine things. To remedy this
lack of proportion, spiritual writers have found three categories of
terms which are essentially mystical. They may be classed as hyper-
bolical, antithetical or contrary, and symbolical terms.

Hyperbolical terms seek to express the infinite elevation of God,
as for example, “the superessence or the supergoodness of God,” *2
or again the inferiority of the creature in relation to God, as “the
nothingness of the creature.”

Antithetical terms express something lofty by a sort of contrary
effect which they produce on us. Thus the terms “dark night” and
“great darkness” express “the inaccessible light in which God
dwells,” a light that dazzles us and affects us like a superior and
transluminous obscurity, which is the direct opposite of the inferior
obscurity which comes from matter, error, or evil. Likewise, by
irony, the word of God is called foolishness, since it produces this

1 “Omnes creaturae sunt unum purum nihil, non dico quod sint quid
modicum, vel aliquid, sed quod sint unum purum nihil” (Denzinger, no. 526).

12 Sometimes even in order to say that the Deity is above being, above
unity, the true, and the good, mystics have said: God is non-being, or super-
being. The reader will recognize here Dionysius’ manner of speaking.
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effect on senseless people. With this meaning St. Paul writes: “For
seeing that in the wisdom of God the world, by wisdom, knew not
God, it pleased God, by the foolishness of our preaching, to save
them that believe. . . . For the foolishness of God is wiser than
men; and the weakness of God is stronger than men.” **

Symbolical terms are metaphors such as: the Spouse of souls (to
designate God), the spiritual marriage, the depth of the soul, the
spiritual senses, the sleep of the faculties, the wound of love, liquefac-
tion and spiritual fusion.

It should be pointed out that certain mystics, such as Dionysius,
have a preference for hyperbolical terms (for example, superessence,
supergoodness); others, like St. John of the Cross, for antithetical
terms (the dark night); others, as St. Teresa, for symbolical terms
(spiritual espousals and marriage).

In these terms we have the principle that enables us to reconcile
the degrees of prayer described by St. Teresa and those described
by St. John of the Cross; the difference is to be found more in the
terms than in the spiritual states indicated. Thus under the title of
the dark night of the senses, St. John of the Cross speaks of the
prayer of arid quiet, which precedes consoled quiet of which St.
Teresa speaks in the fourth mansion. With regard to the dark night
of the spirit St. John discusses graces of which St. Teresa treats in
the sixth mansion in connection with the spiritual espousals, which,
like the night of the spirit, proximately prepare the soul for the per-
fect transforming union, also called the spiritual marriage.

The terminology preferred by St. John of the Cross contributes
to giving him a more austere tone than that of St. Teresa; but when
he speaks of the summit of the interior life in T'he Living Flame of
Love, he does so in terms that show a plenitude of most striking
spiritual joy.

The meaning of mystical terms is well comprehended, with re-
spect to what is at one and the same time disproportionate and suit-
able, only by those who have experience in these matters, and they
observe a fitting sobriety in this regard. Others have, at times,
ridiculously abused these terms, even to speaking of superseraphic
superelevation, of “confricatio deifica,” of the abyss of cordial ex-
inanition, and so on, and using other terms which remind one of
vain sentimentality and sometimes of mystical sensualism.

1 Cf. 1 Cor. 1:121, 25.
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Mysticar. HyPERBOLE

In a study of the hyperbolical terms used by the great mystics,
it should be pointed out that they did not use these terms with the
meaning given them by agnostics. For example, when the mystics
say, as Dionysius does, that God in His Deity or His inner life is
above being, unity, the true, the good, intelligence, and love, they
do not mean that God is unknowable, but that His Deity or His in-
timate life contains in an eminent manner the divine perfections ac-
cording to an ineffable, superior mode, which permits these per-
fections to be mutually identified without destroying each other.

The mystics mean that the Deity, which can be participated in
only supernaturally by sanctifying grace, is superior to the abso-
lute perfections that it contains formally and eminently. These per-
fections, such as being, life, intelligence, can be shared in naturally
and are, in fact, participated in by stones, plants, and the human

. soul. The Deity thus appears as the inaccessible light superior to

every name,

Likewise when the mystics speak hyperbolically of the nothing-
ness of the creature, they mean only that the creature of itself is
nothing, and that, although it actually exists through the creative
act, it is, in comparison with God, lower and poorer than words
can express. All these excessively lengthy circumlocutions are
summed up in the more expressive term: the nothingness of the
creature.

This legitimate hyperbole is already found in Scripture, as St.
‘Thomas points out in reference to the expression of Isaias: “There-
fore is the wrath of God kindled against His people, and He hath
stretched out His hand upon them and struck them: and the moun-
tains were troubled.” ** In Scripture, says St. Thomas, hyperbole
exceeds not the truth, but the judgment of men, in this sense that
God is greater than one can believe, and the punishments that He
announces to the wicked transcend what one can imagine. In pro-
fane writings, hyperbole is a rhetorical figure which augments ex-
cessively the measure of things in order to produce a more vivid
impression on the mind of the reader: for example, to indicate a
very tall man, the word giant is used. Thus human poetry uses
hyperbole because of the smallness of human things which it wishes

4 In Isaiam, §, in fine.
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to magnify, whereas the divine poetry of the prophets, of the Psalm-
ist, and that of the great mystics makes use of metaphor and hyper-
bole because of the infinite elevation of divine things, which it could
not otherwise express.’® Hence there is neither error nor formal ex-
aggeration in scriptural hyperbole, nor in that of the great mys-
tics. The exaggeration is only material, for example, when one
speaks of the nothingness of the creature, for thereby the author
wishes to convey something that is very true, namely, that in com-
parison with God, the creature is more poor and deficient than can
be expressed; and by contrast God is far more perfect than words
can tell.

Hyperbole of the same type is found in these words of Christ:
“If thy right eye scandalize thee, pluck it out and cast it from thee.
. . . If thy right hand scandalize thee, cut it off.” 1® It is not a ques-
tion here of mutilation; Christ uses a vivid expression to point out
the gravity of the danger He is speaking of and the urgent necessity
of defending oneself against it. Likewise St. Paul, in speaking of the
advantages of Judaism, says: “I count all things to be but loss for
the excellent knowledge of Jesus Christ, my Lord; for whom I have
suffered the loss of all things and count them but as dung, that I
may gain Christ.” 17

Blessed Angela of Foligno is fond of mystical hyperbole and
antithesis when she speaks of the great darkness and of the inner
life of God, which is above the perfections of intelligence and love,
which are identified in it without disappearing. She writes: “I see
nothing and I see all; certitude is obtained in the darkness;” *® that
is, I see nothing determinate, but I see all the divine perfections
united, fused in an ineffable manner in the eminence of the Deity.
What she says in this mystical outburst, Cajetan says in abstract form
in the loftiest parts of his commentary on St. Thomas’ T'reatise on
the Trinity.X®

St. John of the Cross likes to use mystical hyperbole also in ex-

16 See Ia Ilae, q.102, 2.2 ad 2um.

16 Matt. 5:29 f.

17 Phil. 3:8.

h“ Cf. Livre des visions et des instructions de la B*® Angéle de Foligno,

chap. 26.

1 Cf. Cajetan on Ia, q.39, a.1, no. 7: “The Deity is superior to all in its
being and in all its attributes; it is, therefore, above being and above unity,
etc.” All this part of the commentary should be read and meditated upon.
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plaining his doctrine, for example, in The Ascent of Mount Carmel:
“All things in heaven and earth are nothing in comparison with
God. ‘I beheld the earth,’ saith He, ‘and lo, it was void and a thing
of nothing, and the heavens, and there was no light in them’ (Jer.
4:23). The earth, ‘void and nothing,’ signifies that the earth and all
it contains are nothing, and the heavens without light, that all the
lights of heaven, in comparison with God, are perfect darkness.
Thus all created things, with the affections bestowed upon them, are
nothing, because they are a hindrance, and the privation of our
transformation in God.” 2°

To judge by the engraving which serves as a frontispiece to The
Ascent of Mount Carmel, the author seems to demand excessive
abnegation. On the narrow path of perfection, he wrote: “Noth-
ing, nothing, nothing, nothing”; but if he demands so much, it is
because he wishes to lead souls to great heights by the most direct
route. Above, he wrote: “Since I wish nothing through self-love,
all is given to me, without my going in search of it.” He explains
this statement in the following manner in The Ascent: “He has
greater joy and comfort in creatures if he detaches himself from
them; and he can have no joy in them if he considers them as his
own. He acquires also in this detachment from creatures a clear
comprehension of them, so as to understand perfectly the truths that
relate to them, both naturally and supernaturally. For this reason
his joy in them is widely different from his who is attached to them,
and far nobler. The former rejoices in their truth, the latter in their
deceptiveness; the former in their best, and the latter in their worst,
conditions; the former in their substantial worth, and the latter
in their seeming and accidental nature, through his senses only. For
sense cannot grasp or comprehend more than the accidents, but the
mind, purified from the clouds and species of the accidents, pene-
trates to the interior truth of things, for that is its proper object.
.+ . The negation and purgation of this joy leaves the judgment
clear as the sky when the mists are scattered. The former, therefore,
has joy in all things, but his joy is not dependent upon them, neither
does it arise from their being his own; and the latter, in so far as
he regards them as his own, loses in general all joy whatever.” !
This is indeed what St. Paul says: “Having nothing, and possessing

20 T'he Ascent of Mount Carmel, Bk. I, chap. 4.
0 Ibid., Bk. 111, chap. 19.
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all things.” 22 St. Francis of Assisi enjoyed the landscapes of Umbria
incomparably more than the proprietors of those lands, who were
busy making them materially fructify to the greatest possible extent.

The mystics themselves, it is evident, explain the hyperbole and
antithesis to which they have recourse in order to draw us from
our somnolence and to try to make us glimpse the elevation of di-
vine things and the value of the one thing necessary.

A comparison of their language with that of theologians will be
profitable that we may see how they clarify each other.

CoMPARISON OF THE LANGUAGE OF SpIRITUAL WRITERS
AND THAT oF THEOLOGIANS

Fach of these two terminologies has its merits. For the theologian’s
study, his more abstract and precise language, which is limited to
essential terms, is preferable. But to lead souls effectively to gen-
erous abnegation and union with God, the terminology of the mys-
tics is more appropriate because it is more vivid, more alluring, and
also more brief, and, in a concrete manner, more comprehensive.
These qualities spring from the fact that it expresses not only ab-
stract concepts, but concepts that have been lived, and an ardent
love of God; consequently it avoids many circumlocutions and
speculative distinctions which would arrest the impulse of the love
of God. It leads the soul to seek God Himself beyond the formulas
of faith and through them. It reminds us that, if the truth of our
judgments is in our mind, the good toward which the will tends is
outside our mind, in God Himself.2 It leads also to the thought that
what is unknowable and ineffable in God is sovereignly good and
can be ardently loved without being really kown. It is inspired by
the thought which St. Thomas formulates as follows: “(In this life)
the love of God is better than the knowledge of God,” ** for by
knowledge we in a way draw God to ourselves by imposing on

22 Cf, 11 Cor. 6:10.
28 Cf. Ia, q.82, 2.3: “The action of the intellect consists in this—that the

idea of the thing understood is in the one who understands; while the act
of the will consists in this—that the will is inclined to the thing itself as exist-
ing in itself. And therefore the Philosopher says (Metaph., V1) that good
and evil, which are objects of the will, are in things, but truth and error,
which s;'e objects of the intellect, are in the mind.”

2 [bid.
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Him S .
s :lssct; ;; :F(;:a(li tdhc limit of our ideas, whereas love draws us and
The distinction between these two terminologi
example, in a comparison of our Savior’s words wg;tclf :Etllrl):zf(s;cifc(i
colrfzfleatary on them. In verse twenty-five, chapter twelve of St
i]:,}ve[; g mgslgfe:,sfiluni; Ss:y: bm:iﬂl)lf, w'}:ridl}zr, angd concretely: “He that-
' it; and he that hateth his life in thi
!{eepc'th it unto life eternal.” That is: he \ilrlhzliolfces Llrlll: hlliic“;?lﬂd,
inordinate manner, for example, by refusing to undergo mart rdoﬁ
rthcr than to deny his faith, will lose his soul; whereas he \);ho i
this world has a holy hatred of his life, for example, by undergoi »
martyr_dom for the Gospel’s sake, will save his soul %or etf:malglifl;.l ]
But if we attempt a theological explanation of these highl vivi-d
words of Christ, we will construe them in the following a}tr)stract
manner: he vyho loves his life with a love contrary to charity will
lose it. He will not lose it, however, because he loves his life ?n:'th
nat'ural lovez which is distinct from charity without bein ccmt1 :
to i; and Wl.th even greater reason, if he loves it with a I%VC g?”
is {ncluded in charity itself. It is St. Thomas 2® who thus svst:r:x
guishes these thre.c very different ways of loving one’s life: the lﬁrst-
contrary to char'xty; the second, distinct from charity; .thc third’
aniudefl in charity, mthcn we wish the life of grace :;nd that of:
eaven in orde'r to glorify God. These distinctions are indispensabl
to the theologian; they are those of the speculative intellecli whi ;
analyzes, whereas Christ’s words lead immediately to 1 :
the generosity of love. R
Lﬂf{ewmc, the mystics speak briefly of the nothingness of the crea-
;ure' in order to express what theologians would state in the five fol-
owing propositions: (1) the creature of itself is nothing, for it
creat?d ex n.zbzlo; (2) compared to God, the already e:%stin CWEls
ture is nothing, for there is no more perfection after creati%mrca—
more beu:lg than before, although there are now more beings; ( )’ EO
its css-en.tlal defectibility the creature tends to nothingnefs :mii 51127
l( 4) sin is less than nothingness itself, for it is not only the negation:
éut the privation of a good; it is a disorder and an offense against
od; (5) t'hc creature is nothing in our affection if we love it %v'th
out subordinating it to God, for thus it turns us away from I—Iiml j
These five propositions, which are necessary for the abstract st1:1dy

' See Ila Ilae, q.19, 2.6: “Whether servile fear remains with charity?”
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of truth, are summed up in the vivid expression of spiritual writers:
the nothingness of the creature. This hyperbolical expression is not
false; it would be so only if the word “nothingness” were taken in
its literal meaning. Then it would signify that God created nothing
outside of Himself and, consequently, one could not speak at all of
creatures. All that we have said is clear, and does not greatly need
explanation.

We may exemplify the distinction between the two terminologies
by comparing the theological treatise on charity with its multiple
questions, articles, objections, answers, and distinctions, with what
The Dmitation says about the marvelous effects of divine love:
“Nothing is sweeter than love, nothing stronger, nothing higher,
nothing wider, nothing more pleasant, nothing fuller or better in
heaven o in earth: for love is born of God, and cannot rest but in
God, above all created things. The lover flieth, runneth, and re-
joiceth; he is free and cannot be restrained. . . . Love watcheth,
and sleeping slumbereth not. When weary it is not tired; when
straightened is not constrained; when frightened is not disturbed;
but like a vivid flame and a burning torch, it mounteth upwards and
securely passeth throughall. . . . Hethat loveth must willingly em-
brace all that is hard and bitter for the sake of his Beloved, and never
suffer himself to be turned away from Him by any contrary occur-
rences whatsoever.” 2

Warca oF Tuese Two TERMINOLOGIES Is THE LOFTIER?

Which of these two terminologies is the loftier depends on the
principle formulated by Aristotle and often recalled by St. Thomas:
“The terms of language are the signs of our ideas, and our ideas are
the similitude of realities.” #* The more elevated terminology s,
therefore, the one that expresses 2 loftier thought. Now infused con-
templation, in spite of its obscurity and lack of precision, is loftier
than theological speculation. Therefore the language of the mys-
tics, which expresses this contemplation, is more elevated than that
of theologians. Moreover, that great mystics may acquaint us with
their intimate experiences, it is fitting that they should be great

2 The Imitation of Christ, Bk, 111, chap. 5.
st Peribermeneias, Bk, 1, chap. 1.
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poets, like St. John of the C ; it i
foghc thmlog_]ian b Pozt;ss or Ruysbroeck; it is not necessary
owever, if the language of the mystics is in itself
because it expresses a higher knowledgg:S it translates thisr{lcﬁf;:.vllﬁg;
less exactly than the language of theologians expresses their thought.
But we see that this point of view is secondary, if we remember
‘v‘vhat St. Thomas, following Aristotle, says in the Contra gentes:
Although we know very little about the loftiest things, the litele
that we do know about them is more loved and desired thal"l the most
exact knowledge that can be had of inferior things.” 28 Thus a prob-
:ble ofr c}?nﬁl:uo].ls ar%ument on the mystery of the Trinity is b)I: rea-
on of the dignity of its obj ; i
demonstmﬁo%sn 2}; Eucﬁd.l:gect, worth more than all the geometric
What we have just said is confirmed by the fact that Christ’s
manner of speaking in Scripture is most lofty; now, the language
of spiritual writers more closely resembles it than does schoglastgic
terminology. lf'or example, without feeling that they need to ex-
plain them, .splritual writers repeat Christ’s words: “If thou didst
know the gift of God, . - - thou perhaps wouldst have asked of
‘Hun,.and He would have given thee living water . . . springing u
into life everlasting.” ** “If any man thirst, let him come to Iﬁe gang
drink. . . . Out of his belly shall flow rivers of living water.” 81
Thcologmns, on the other hand, would offer the following explz.ma—
tion of these words: sanctifying grace, metaphorically expressed b
the living water, is an infused habit, received in the essence of th);
soul, from which spring in our faculties the infused virtues and the

:: IComra gentes, Bk. I, chap. 5.
n scholastic language one would say: “ i
°In s i ; y: “The terminol iri
;:r;z:srs Ijs tfhus;: simply hltggler k;han scholastic terminology. b?lto .geycu?zfd;l:n]r;t;ﬁ
] erfect; just as the owledge of a more Wortil bj is si
lzg&irﬁitg:z%h k: may bF tlit ti;'nes secundum quid less pzrf‘::c]tegfitﬁ ;;sn;)pe{:y;
owing (thus faith with respect to metaphysics); i i
knowledge is specified by its obj b 7 bRl 4
now 1 ject and not by the mode of knowi i
iillfem:]y::m};l)zls&rmgds ﬁrc;Ln the dignity of th}; object.” C? St 91?1’11::5;320 Ilf:
Ao B used faith, although obscure, is simpl e in ¢
all natural knowledge, even the most evident) ‘ e
KNow % . The formal ob; i
:g:;e:gf];:l;n 1fstshupcmér mf ;hat of theological speculation-c::h]:::: izfauéggs:rd
no of the mode of k d ifyi eits
the divine presence that is axp[é?i‘:n{éeg?' i
% John 4:10, 14.
M 1bid., 7137 £.
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gifts of the Holy Ghost, all ordered to eternal life. This theological

commentary is in relation to the words of our Savior what the
polygon inscribed within a circumference is in relation to it. The
commentary shows the multiple wealth of the divine utterance, but
in its simplicity this saying is superior to the commentary.

Consequently these two terminologies clarify each other, like the
doctrine of St. Thomas and that of St. John of the Cross, like ac-
quired wisdom, according to the perfect use of reason enlightened
by faith, and infused wisdom or the gift of wisdom.**

The terminology of the Gospel, such as it is kept by spiritual writ-
ers, preserves the spirit of faith and love of God, that is, the very
spirit of the theological doctrine relative to the majesty of God and
the inferiority of the creature. From this point of view, an antimys-
tical scholastic theologian would be a bad theologian.

On the other hand, scholastic terminology is necessary, if not
for the individual interior life of the faithful, at least for the doc-
trinal exposition of revealed truth in opposition to the inexact state-
ments that disfigure it. Without the suitability and precision of
theological terms, it is easy to fall into these errors; for example, one
exaggerates the congruous reasons for the mysteries of faith and
proposes them as if they were demonstrative, or indeed one exag-

erates the natural desire to see God to such an extent as to make
of it, with Baius, an efficacious natural desire, with the result that
grace would not be a gratuitous gift, but a favor due to our nature.
For this reason the great mystics, like St. Teresa and St. John of the
Cross, highly esteemed great theologians, whereas false mystics, like

Molinos, gave them no importance whatever.

Therefore the priest who directs souls should know these two
terminologies and be able to explain the one by the other. No one
can know the true meaning of the language of spiritual writers if
he is unable to explain it theologically; and, on the other hand, no
one can know the sublimity of theology if he is ignorant of its rela-
tions to mysticism.

22 Cf, Tla Tlae, q.45, 2.1 f.

CHAPTER 11

The Entrance into the llluminative Way

AALAALARRBRERRER
“““ BAABRBRBRER
ALALALARLRARRRRERR
L A B S S S S STy

CRIPTURE often recalls, even to those who are in the state of
grace, tht{ necessity of a more profound conversion toward God
OEII‘ Lord Hmlself spoke to His apostles, who had been followin :
Hnn from the beginning of His ministry, about the necessity of beg-
coming f:onverte.d. St. Mark relates, in fact, that when Christ made
His last journey into Galilee with His apostles, on reaching Caphar-
naum Hle asked them: “What did you treat of in the way? Butpthc
held their peace,” says the Evangelist, “for in the way théy had dis)z
puted' among themselves which of them should be the greatest.”
And 1‘1‘1 St. Matthew, where the same occurrence is recounted 'wc
read: “And jesgs, calling unto Him a little child, set him in the n,lidst
of them, anc.i said: Amen I say to you, unless you be converted and
bccome”as Ilttl_e children, you shall not enter into the kingdom of
heljven. 2 @hnsF was s.peaking here to the apostles, who haf already
E; en part in His ministry, who would receive Communion at the
ast Supper, three of whom had accompanied Him to Thabor; the
were in the state of grace, and yet He spoke to them of the necessi 4
of bcmg' cpnvFrted in order to enter profoundly into the kint:rdoty
or the divine intimacy. To this end He particularly recommgndrg
to them thf: humility of the child of God, who is conscious of his i
dlgcnc'c, his weakness, his dependence on the heavenly Father v
~ Christ even spoke especially to Peter about his second conve;?sion
just before th_c Passion, when once again, as St. Luke tells us: “Theré
was also a strife amongst them [the apostles], which of ther.n should

s;:cm to be the greater. And He said to them: . . . But he that is
the greater among you, let him become as the younger; and he that
1 Mark g:32 f.

* Mart. 18:2 f.
"
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is the leader, as he that serveth.” ® And to Peter He added: “Simon,
Simon, behold Satan hath desired to have you, that he may sift you
as wheat: but I have prayed for thee, that thy faith fail not: and
thou, being once converted, confirm thy brethren.” * On this occa-
sion, Christ is speaking of Peter’s second conversion; the first had
taken place when he left his work as a fisherman to follow Jesus.

The liturgy often refers to the second conversion, particularly
when it recalls these words of St. Paul: “You have heard Him, and
have been taught in Him, as the truth is in Jesus: to put off, accord-
ing to former conversation, the old man, who is corrupted according
to the desire of error, and be renewed in the spirit of your mind:
and put on the new man, who according to God is created in justice
and holiness of truth,” ® This spiritual renewal presupposes a first
conversion. The Apostle of the Gentiles speaks of it again in the
Epistle to the Colossians: “Lie not one to another: stripping your-
selves of the old man with his deeds, and putting on the new, him
who is renewed unto knowledge, according to the image of Him
that created him. . . . But above all these things have charity,
which is the bond of perfection.” ®

When the liturgy recalls these words during Advent and at the
beginning of Lent, it addresses not only souls in the state of mortal
sin that are in need of conversion from evil to good, but also many
Christians already in the state of grace who are still very imperfect
and have to be converted from a relatively mediocre to a fervent
Christian life. On Ash Wednesday it recalls to them Joel’s words:
“Now, therefore, saith the Lord: Be converted to Me with all your
heart, in fasting and in weeping and in mourning. And rend your
hearts, and not your garments, and turn to the Lord your God; for
He is gracious and merciful, patient and rich in mercy, and ready
to repent of the evil.” ” These words are so much the better under-
stood in proportion as the soul that hears them is more advanced
and, although in the state of grace for many years, feels the need of
a more profound conversion, the necessity of turning the depths
of its will more completely toward God. The laborer who has

8 Luke 22:24, 26.
*Ibid., 31f£.

5 Eph. 4:21-24.

s Col. 3:9 f,, 14.
T Joel 2:12-13.
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plowed a furrow goes over it a second time to force the plow deeper
and turn over the earth which must nourish the wheat.

From this point of view, which is admitted by all, the best spirit-
ual writers have spoken of the necessity of a second conversion to
enter truly on the illuminative way of proficients.

Among modern authors, Father Louis Lallemant, S.J. (d. 1680),
insists on this point in his beautiful book, La Doctrine spirituelle.
Before him St. Benedict,® St. Catherine of Siena, Blessed Henry
Suso, and Tauler spoke of it at considerable length; but it is princi-
pally St. John of the Cross who has treated of this second conversion,
which he calls the passive purification of the senses, and which in
his opinion marks the entrance into the illuminative way.

We shall set forth the doctrine of these authors, recalling first of
all what Father Lallemant says on this subject, since his teaching
is easier to understand because it is nearer to our own times. We
shall then better grasp what St. Catherine of Siena and Tauler
teach, and finally what St. John of the Cross affirms with originality
and profundity.

We shall now see what the author of La Doctrine spirituelle says:
(1) of the fact of this second conversion in the lives of the saints;
(2) of its necessity and fruits.

Tur Facr or THis Seconp CoNVERSION IN THE LivEes
oF THE SERVANTS oF (Gop

Father Lallemant states on this subject: “IT'wo conversions or-
dinarily occur in the majority of the saints and in religious who
become perfect: one, by which they devote themselves to the serv-
ice of God; the other, by which they give themselves entirely to
perfection. We see this fact in the lives of the apostles when Christ
called them and when he sent the Holy Ghost upon them;® in

* In the prologue of his Rule, St. Benedict wrote: “Let us therefore at length
arise, since the Scriptures stir us up, saying: ‘It is now the hour for us to rise
from sleep’ (Rom. 13:11). And our eyes being now open to the divine light,
let us hear with wonderment the divine voice admonishing us, in that it cries
out daily and says: ‘Today if you shall hear His voice, harden not your
hearts.’” That is to say: It is time to rise from the sleep of negligence and to
walk courageously in the way of God.

» We shall see farther on that, as St. Catherine of Siena says in her Dialogue
(chaps. 6o, 63), the second conversion of the apostles took place more
properly at the end of the Passion when Peter wept over his denial, and that
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St. Teresa, and in her confessor, Father Alvirez, and in several
others.2® The second conversion does not occur in all religious, be-
cause of their negligence. The time of this conversion in our lives *
is commonly the third year of novitiate. Let us, therefore, take fresh
courage now and not spare ourselves in the service of God, because
it will never be harder for us than it is at present.'? As time goes on,
this way will gradually be rendered less rough, and the difficulties
will be smoothed away, because the more pure our hearts become,
the more abundantly we shall receive graces.” '* At this juncture a
decisive step must be taken.**

What Father Lallemant says here may be completed by examin-
ing the lives of many servants of God. There is a painful period,
difficult to traverse, which is often set forth, in the lives of the saints
and in the processes of beatification, under the title of “Interior
Sufferings”; this period marks the entrance into a higher spiritual
life. We believe also that notable light would be thrown on the
lives of the saints and also on the causes of beatification, if 1t were
more explicitly noted that this period corresponds to what St. John
of the Cross calls the passive night of the senses, and that another
period, similar to it in certain respects, occurs later. According to
this doctor of the Church, the latter corresponds to the passive night
of the spirit.

This observation is of a nature to throw light on the most obscure
moments in the lives of the servants of God. If, in reality, between
the two particularly difficult periods we have just spoken of, the
heroic degree of the virtues can already be established, and if it is
even more clearly proved after the second of these two periods, it
is a sign that the servant of God has indeed successfully passed
through both of these periods. It is likewise a sign that he must

Pentecost was like a third conversion or more properly a transformation of
the soul, which marks the entrance into the unitive way.

10 For example, the second conversion of Blessed Henry Suso, of St.
Catherine of Genoa, of Blessed Anthony Neyrot, O.P., and of many others,
is well known.

11 Father Lallemant is speaking to religious of the Society of Jesus, whose
formation he was completing.

12 Nevertheless there will be another difficult period to pass through in
order to enter the unitive way of the perfect.

18 g Doctrine spirituelle (ed. Paris, 1908), and principle, chap. 6, a.2,

. 113.
14 1bid., p. 66.
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have had a great spirit of faith, of trust in God in order to surmount
the difficulties found therein. Thus these two obscure periods—or
to use the expression of St. John of the Cross, these two nights—
one of which marks the entrance into the illuminative way of pro-
ficients, the other into the unitive way of the perfect, far from being
an objection against the sanctity of a soul, serve rather to bring it
out more clearly. Great merit is, in fact, necessary to traverse them
well, so as not to fall back at this time and to come forth truly forti-
fied by these two trials. The lives of the saints are greatly illumined
in the light of these principles.

Tuee NecessiTy oF THE SECOND CONVERSION

Not only is this second conversion a fact which is verified in the
lives of the servants of God; its necessity is manifest because of the
inordinate self-love that still remains in beginners after months and
years of labor. Of the necessity of the second conversion, Father
Lallemant says: “The reason why some reach perfection only very
late or not at all is because they follow only nature and human sense
in practically everything. They pay little or no heed to the Holy
Ghost, whose appropriate work is to enlighten, to direct, to warm.

“The majority of religious, even of good and virtuous ones, fol-
low in their private conduct and in their direction of others only
reason and good sense, in which a number among them excel. This
rule is good, but it does not suffice for Christian perfection.'®

“Such people ordinarily direct their lives by the common feel-
ing of those with whom they live, and as the latter are imperfect,
although their lives are not disorderly, they will never reach the
sublime ways of the spirit, because the number of the perfect is very

18 This mode of acting conforms perfectly to what St. Thomas says of the
difference between acquired prudence (a true virtue, already described by
Aristotle) and infused prudence, and the gift of counsel (1la Ilae, q.47, 2.14
and q.52). Should a man tend to perfection under the almost exclusive direc-
tion of acquired prudence (which is, nevertheless, not that of the flesh), he
would never reach true Christian perfection, which belongs to the super-
natural order; such perfection requires the frequent exercise of infused
prudence and of the gift of counsel. These three sources of actions (habitus)
are among themselves a little like what agility of the fingers, the acquired art
which is in the practical intellect, and musical inspiration are in the musician.
Without art, properly so called, and this inspiration, 2 man will certainly

never produce a masterpiece, and will never be able even to comprehend
one.
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small. They live like the ordinary run of people, and their manner
of governing others is imperfect.

“The Holy Ghost waits some time for them to enter into their in-
terior and, seeing there the operations of grace and those of nature,
to be disposed to follow His direction; but if they misuse the time
and favor which He offers them, He finally abandons them to them-
selves and leaves them in their interior darkness and ignorance, which
they preferred and in which they live thereafter amid great dangers
for their salvation.” *¢

The same author, who writes for religious, says: “The salvation
of a religious is inseparably linked to his perfection, so that if he
abandons care for his spiritual advancement, he gradually approaches
ruin and loss. If he does not come to this pass, it is because God,
wishing to save him, mercifully comes to his assistance before his
fall. All the masters of the spiritual life agree on this maxim: He who
does not advance, falls back. But it sometimes happens, because
retrogression takes place imperceptibly, that a few who have already
made some progress allow a considerable period to elapse before
they realize that they are falling back.” 17

18 La Doctrine spirituelle, 4th principle, chap. 2, 2.2, p. 187. St. John of the
Cross expresses the same opinion in The Dark Night, Bk. I, chap. 10, and The
Living Flame, st. 2, V. 5.

17 La Doctrine spirituelle, chap. 3, a.1, p. 91. In the preceding chapter (pp.
88-91), Father Lallemant discusses the different dispositions of reliiil(:lus with
regard to perfection. He says: “Among religious there are three inds: the
first refuse nothing to their senses. Are they cold? They warm themselves.
Are they hungry? They eat . . . hardly knowing what it is to be mortified.
As for their duties, they discharge them as an obligation, without interior
spirit, interior relish, and fruit. . . . This state is dangerous. ;

“The second avoid the excesses of the first and refuse themselves satisfac-
tions which they judge unnecessary; but they let themselves be deceived
under the appearance of good. In their projects they follow their inclina-
tion, then they seek virtuous motives to color their choice and justify their
conduct. As for their duties, they perform carefully what pertains to the
exterior, but with little interior app]ication and recollection, allowmg thex'r
senses excessive liberty and neglecting the custody of the heart. Souls in this
second class are full of imperfections and venial sins. (Father Lallemant does
not believe that they are in the illuminative way.)

“The third, as perfect, are stripped of every desire, indifferent to every-
thing, satisfied with everything, and wish only the good pleasure of God.
They join together exterior exactitude and interior application; they keep
watch over their hearts, preserve their peace of soul, and practice recollec-
tion as much as obedience permits. These receive three signal favors from
the three Persons of the Most Blessed Trinity: from the Father, they re-
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The necessity of a second conversion arises from all that remains
in us of often unconscious egoism which mingles in the greater
number of our acts. In a number of people this necessity comes
from their unwillingness to be considered naive and their failure to
recognize sufficiently the naiveté of a superior simplicity which
should grow in them. As a result, they become less simple and true
with God, their superiors, and themselves. They lose sight prac-
tically of the grandeur of the theological virtues, of the importance
of humility; then they no longer understand Christ’s words: “Unless
you be converted, and become as little children, you shall not enter
into the kingdom of heaven.” Under the pretext of prudence, they
begin to consider the little aspects of great things and to see less and
less the great aspect of the daily duties of Christian life and the value
of fidelity in little things. They forget that the day is composed of
hours and the hour of minutes. They neglect a number of their
obligations and gradually, in place of the radical simplicity of a
gaze that was already lofty, a simplicity which should become that
of contemplation, they find themselves in the quasi-learned com-
plexity of a waning knowledge.

On this subject Father Lallemant says: “In religion (itself) there
is a little world, the component parts of which are the esteem of
human talents, of important employments, offices, and positions, the
love and search for glory and applause, for rest and a calm life. These
are the things the demon uses as a puppet show to amuse and deceive
us. He sets it all in motion before our eyes in such a way that we
dwell on it and let ourselves be seduced, preferring vain appear-
ances to true and solid goods.” *#

Human talents are indeed often preferred to the great supernatural
virtues. The same author adds: “Only prayer can protect us from
this delusion. Prayer it is that teaches us to judge of things in a holy
manner, to look at them in the light of truth, which dissipates their
false splendor and their spurious charms.”

Elsewhere he says: “We commit more than a hundred acts of
ceive what is, as it were, an invincible fortitude in action, suffering, and

temptations; from the Son, rays and splendors of truth which glow unceas-
ingly in their souls; from the Holy Ghost, charming fervor, sweetness, and
consolation.”

See also, in this same book, what the author says regarding this subject on
pages 113, 187, 191, 205, 215, 473

18 bid., sth principle, chap. 2, a.2, pp. 301 ff.
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pride in a day without, so to speak, being aware of it.” 1* The ruin
of souls results from the multiplication of venial sins, which causes
the diminution of divine lights or inspirations.?® Nor is it sufficient
to direct our attention toward God as an afterthought, if our act
remains entirely natural and our heart is not truly offered to God.
A superficial oblation of self does not suffice; there must be a genu-
ine new conversion, a turning of the heart toward God.**

The fruits of this second conversion are pointed out by the same
author in the course of advice to preachers: “People kill themselves
studying to produce fine sermons, and yet they reap scarcely any
fruit. What is the reason? It is because preaching is just as much a
supernatural function as the salvation of souls to which it is di-
rected, and the instrument must be proportioned to the end! iRl
The majority of preachers have sufficient learning, but they have
not enough devotion or sanctity.

“The true means of acquiring the science of the saints . . . is to
have recourse not so much to books as to interior humility, purity
of heart, recollection, and prayer. . . . When a soul has attained
to entire purity of heart, God Himself instructs it, at times by the
unction of spiritual consolations and tastes, at other times by gentle
and affectionate lights, which teach it better how to speak to the
hearts of its auditors than study and other human means can. . . .
But we cannot get rid of our own sufficiency, nor abandon our-
selves to God.

“An interior man will make more impression on hearts by a single
word that is animated by the spirit of God than another by an en-
tire discourse costing him much work and in which he exhausted
all the power of his reasoning.” **

Such are the fruits of the second conversion. The author of The
Imitation often speaks of them, especially when he describes the
fervor with which we should amend our lives. He says: “A diligent
and zealous person will make greater progress, though he have more
passions, than another who is well regulated, but less fervent in
the pursuit of virtues. . . . Study, likewise, especially to guard

19 Jbid., p. 143.

20 The same author often says that the gifts of the Holy Ghost are, as it
were, bound by attachment to venial sin; they are like sails that are furled and
not spread.

M [bid., p. 138.

1 [bid., pp. 111, 304.
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against and to get the better of such things as oftenest displease thee
in others. . . . As thine eye observeth others, so again thou art
also observed by others. . . . But if thou give thyself to fervor,
thou shalt find great peace; and thou shalt feel thy labor light,
through the grace of God, and for the love of virtue.” 22

Thus, intimate conversation with God, which is the basis of the
interior life, will gradually take the place of conversation with our-
selves.?*

38 The Imitation, Bk. 1, chap. zs.
24 Jpid., Bk. 11, chap. 1.




CHAPTER II1

The Second Conversion According to
Several Spiritual Writers

B o o o o it MEERERR MEEBRR

discussed in the preceding chapter the second conversion

according to the teaching of Father Louis Lallemant, S.J., one

of the best spiritual writers of the seventeenth century. In the.four-

teenth century, we find the same teaching under another form in the

writings of St. Catherine of Siena (d. 1380), Tauler (d. 1361), apd

Blessed Henry Suso (d. 1366), all of whom belong to the family
of St. Dominic.

Tue Seconp Conversion IN The Dialogue o
St. CATHERINE OF SIENA

St. Catherine of Siena discusses the second conversion in chapters
60 and 63 of her Dialogue, in reference to imperfect lc_:vc of God
and neighbor, and cites as an example the second conversion of Peter
during the Passion. We read in chapter 6o: “Some the:re are who
have become faithful servants, serving Me with ﬁdc-hty without
servile fear of punishment, but rather with love. This very love,
however, if they serve Me with a view to tl:leir own profit, or the
delight and pleasure which they find in Ml‘f, is imperfect. ]?ost thou
know what proves the imperfection of this love? The_ wnthdgawal
of the consolations which they found in Me, and the insufficiency
and short duration of their love for their neighbor, which grows
weak by degrees, and ofttimes disappears. Towa-rd Me tl}eu' 'love
grows weak when, on occasion, in order to exercise them in virtue
and raise them above their imperfection, I withdraw from their
minds My consolation and allow them to fall into battles and per-
plexities. This I do so that, coming to perfect self-knowledge, they
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may know that of themselves they are nothing and have no grace,
and, accordingly in time of battle fly to Me as their benefactor, seek-
ing Me alone, with true humility, for which purpose I treat them
thus, withdrawing from them consolation indeed, but not grace. At
such a time these weak ones of whom I speak relax their energy,
impatiently turning backwards, and sometimes abandon, under color
of virtue, many of their exercises, saying to themselves: This labor
does not profit me. All this they do, because they feel themselves
deprived of mental consolation. Such a soul acts imperfectly, for
she has not yet unwound the bandage of spiritual self-love, for had
she unwound it, she would see that, in truth, everything proceeds
from Me, that no leaf of a tree falls to the ground without My provi-
dence, and that what I give and promise to My creatures, I give and
promise to them for their sanctification, which is the good and the
end for which I created them.”

In imperfect or mercenary love of God and neighbor, the soul,
therefore, almost unconsciously seeks itself. It must “tear out the
root of spiritual self-love.” As The Dialogue states: “It was with
this imperfect love that St. Peter loved the sweet and good Jesus,
My only-begotten Son, enjoying most pleasantly His sweet conver-
sation, but, when the time of trouble came, he failed, and so dis-
graceful was his fall, that not only could he not bear any pain him-
self, but his terror of the very approach of pain caused him to
fall, and deny the Lord, with the words, ‘I have never known
Him.””

In chapter 63 of The Dialogue, the saint says, in speaking of the
passage from mercenary to filial love: “Every perfection and every
virtue proceeds from charity, and charity is nourished by humility,
which results from the knowledge and holy hatred of self, that is,
sensuality. . . . To arrive thereat . . . 2 man must exercise him-
self in the extirpation of his perverse self-will, both spiritual and
temporal, hiding himself in his own house, as did Peter, who, after
the sin of denying My Son, began to weep. Yet his lamentations
were imperfect, and remained so until after the forty days, that is,
until after the Ascension. But when My Truth returned to Me in
His humanity, Peter and the others concealed themselves in the
house, awaiting the coming of the Holy Spirit, which My Truth had
promised them. They remained barred in from fear, because the
soul always fears until she arrives at true love. But when they had
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persevered in fasting and in humble and continual prayer, until they
had received the abundance of the Holy Spirit, they lost their
fear, and followed and preached Christ crucified.”

St. Catherine of Siena shows in this passage that the imperfect soul
which loves the Lord with a love that is still mercenary, ought to
follow Peter’s example after his denial of Christ. Not infrequently
at this time Providence permits us also to fall into some visible fault
to humiliate us and oblige us to enter into ourselves, as Peter did,
when immediately after his fall, seeing that Jesus looked at him,
he “wept bitterly.” *

In connection with Peter’s second conversion, we should recall
that St. Thomas teaches ? that even after a serious sin, if a man has
a truly fervent contrition proportionate to the degree of grace lost,
he recovers this degree of grace; he may even receive a higher de-
gree if he has a still more fervent contrition. He is, therefore, not
obliged to recommence his ascent from the very beginning, but con-
tinues it, taking it up again at the point he had reached when he fell.
A mountain climber who stumbles halfway up, rises immediately,
and continues the ascent. The same is true in the spiritual order.
Everything leads us to think that by the fervor of his repentance
Peter not only recovered the degree of grace that he had lost, but
was raised to a higher degree of the supernatural life. The Lord per-
mitted this fall only to cure him of his presumption so that he
might become more humble and thereafter place his confidence, not
in himself, but in God. Thus, the humiliated Peter on his knees weep-
ing over his sin is greater than the Peter on Thabor, who did not
as yet sufficiently know his frailty.

The second conversion may also take place, though we have
no grave sin to expiate, for example, at a time when we are suffer-
ing from an injustice, or a calumny, which, under divine grace,
awakens in us not sentiments of vengeance, but hunger and thirst
for the justice of God. In such a case, the generous forgiving of a
grave injury sometimes draws down on the soul of the one who par-
dons, a great grace, which makes him enter a higher region of the
spiritual life. The soul then receives a new insight into divine things
and an impulse which it did not know before. David received such

1 Luke 22:62.
s Cf. I1a,q. 89, a.2.
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a grace when he pardoned Semei who had outraged and cursed
him, while throwing stones at him.®

A more profound insight into the life of the soul may originate
also on the occasion of the death of a dear one, or of a disaster, or of
a great rebuff, when anything occurs which is of a nature to reveal
the vanity of earthly things and by contrast the importance of the
one thing necessary, union with God, the prelude of the life of
heaven.

Irf her Dialogue St. Catherine also speaks often of the necessity of
leaving the imperfect state in which a person serves God more or
less through interest and for his own satisfaction, and in which he
wishes to go to God the Father without passing through Jesus
crucified.* To leave this imperfect state, the soul which still seeks
itself must be converted that it may cease to seek itself and may truly

go in search of God by the way of abnegation, which is that of pro-
found peace.

Tue Seconp CoNVERSION ACCORDING TO BLESSED
Hexry Suso anp TAULER

The works of Blessed Henry Suso contain a number of instruc-
tions relative to the second conversion. He himself experienced
this conversion after a few years of religious life, during which he
had ‘slipped into some negligences. Particular attention ought to
be given to what he says about the necessity of a more interior and
deep Christian life in religious who give themselves almost ex-
clusively to study, and in others who are chiefly attentive to ex-
terior observances and austerities. In the divine light he saw “these
two classes of persons circling about the Savior’s cross, without be-
ing able to reach Him,” ® because both groups sought themselves,
either in study or in exterior observances, and because they judged
each other without charity. He understood then that he should
remain in complete self-abnegation, ready to accept all that God

8 Cf. I1 Kings 16: 5-11.

¢ Cf. Dialogue, chaps. 75, 144, 149.

*Le Livre de la sagesse éternelle, Part 111, chap. 5, from the (Euvres
mystiques du BX Henri Suso (French translation by Father Thiriot), 1899
I1, 233 ff. Cf. ibid., pp. 224, 269, 274, 280, 284, : /
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might will, and to accept it with love, at the same time practicing
great fraternal charity.® ;

Tauler, who, as Bossuet says, is “one of the most solid and most
correct of the mystics,” 7 speaks of the second conversion especially
in two of his sermons, that for the second Sunday of Lent, and the
one for the Monday before Palm Sunday.®

In the sermon for the second Sunday of Lent, Tauler points out
those who need the second conversion; they are those who still
more or less resemble the scribes and Pharisees. We may summarize
his teaching as follows:

The scribes, he says, were wise men who made much of their learning,
whereas the Pharisees, who were strongly attached to their practices and
observances, highly esteemed their own piety.® We recognize in these
two classes the two most harmful evil inclinations that can be found
among pious people. . . . Nothing good comes from either of these.dis—
positions. Nevertheless, rare are they who are not somewhat retained
in one or the other of these evil inclinations or even in both of them at
the same time; but some are much more held than others.

By the scribes we must understand intellectual men who value every-
thing according to the standard of their reason or sensibility. They pass
on to their reason what their senses have furnished them, and thus they
come to understand great things. They glory in this knowledge and
speak eloquently, but the depths of their souls, whence the truth should
come, remain empty and desolate.

The Pharisees, on the other hand, are pious people who have a good
opinion of themselves, think they amount to somethi'ng, hol'd firmly to
their observances and their practices, believe there is nothing beypnd
these, and aspire to esteem and consideration because of these practices.
They condemn those who do not sec things as they do (even if their lives
are in no way seriously reprehensible). . _ S

(Tauler certainly does not believe that these last are in the illuminative
o) . i |

Let everyone, he adds, guard against these Pharisaical ways in
the depths of his soul, and be watchful that no false sanctity hide

there.

8 Ibid., p. 235. 4 )

T Instruction sur les états d’oraison, Traité 1, livre 1, nos. 2-3.

s Sermons de Tauler (trad. Hugueny et Théry), 1, 236-46, 257-69.

® The two classes of persons of whom Blessed Henry Suso spoke, as we
have seen, resemble these two groups.
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In this connection we should recall what the Gospel tells us about
the prayer of the Pharisee and the publican, a parable which shows
the necessity of a more profound conversion.

What occurs at the beginning of the second conversion? God
begins to pursue the soul, and it likewise seeks God, not, however,
without a struggle against the inclinations of the exterior man and
without anxiety. This state is manifested by a keen desire for God
and for perfection, and also by what St. Paul calls the struggle of the
spirit against the flesh or the inferior part of man.'® From this strug-
gle originates anxiety or even a certain anguish; the soul asks itself
if it will reach the end so keenly desired.

Tauler gives a good description of this state, which St. John of
the Cross later on calls the passive purification of the senses, in which
there is a beginning of infused contemplation. In the sermon for
the second Sunday of Lent, the old Dominican master declares:
“From this pursuit of God (and of the soul who seek each other)
keen anguish results. When a man is plunged into this anxiety and
becomes aware of this pursuit of God in his soul, it is then without
doubt that Jesus comes and enters into him. But when one does not
feel this pursuit or experience this anguish, Jesus does not come.

“Of all those who do not let themselves be caught by this pursuit
and this anguish, none ever turns out well; they remain what they
are, they do not enter into themselves, and consequently they know
nothing of what is taking place in them.”

These last words show that in Tauler’s opinion this passive puri-
fication is indeed in the normal way of sanctity and not an essen-
tially extraordinary grace like revelations, visions, and the stigmata.
It is a purification that must be undergone on earth while meriting,
or in purgatory without meriting, in order to reach perfect purity
of soul, without which one cannot enter heaven. If a man must labor
to obtain a doctor’s degree in theology or law, he must also toil to
reach true perfection.

Though some people stricken with neurasthenia erroneously be-
lieve they are in this state, it often happens that interior souls who
are truly in this anxiety and who seek light from a confessor, ob-
tain only this answer: “Do not trouble yourself; those are only scru-
ples. Remain in peace; the passive purifications that certain books
speak of are very rare and extraordinary.” After this answer, the

10 Gal, s:17: “The flesh lusteth againse the spirit.”
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soul is no more illuminated than before and has the impression of
not having been understood.

What Tauler speaks of in the above passage is truly in the normal
way of sanctity or of the full perfection of Christian life. God ap-
pears here as the Hunter in pursuit of souls for their greatest good.

What should the soul do that is thus pursued by the Savior?
Tauler answers: “In truth, it should do what the woman of Canaan
did: go to Jesusand cry in a loud voice, that is, with an ardent desire:
‘Lord, Son of David, have pity on me!’

“Ah! my children, this divine pursuit, this hunt provokes (in
some souls) an appealing cry of immense force; the supplication of
the spirit carries thousands of leagues and more (that is, even to
the Most High); it is a sigh which comes from a measureless depth.
This desire of the soul reaches far beyond nature; it is the Holy
Ghost Himself who must utter this sigh in us, as St. Paul says: ‘The
Spirit Himself asketh for us with unspeakable groanings.’ »

These words of Tauler show that in his opinion and, as we shall
see, later on in that of St. John of the Cross, the soul in this struggle
enters on the mystical life through a special inspiration of the Holy
Ghost and a beginning of contemplation, in spite of the aridity in
which it remains. The Holy Ghost, who dwells in all the just, be-
gins to render His influence manifest.

Tauler points out here that, after this cry of the soul, God treats
it at times as Jesus did the woman of Canaan; He acts as if He did

not hear or were not willing to grant its prayer. This is the time to
insist, as the woman of Canaan did so admirably, under the divine
inspiration which pursued her in the midst of obvious rebuffs.

“Ah! my children,” says Tauler, “how greatly then should the
desire in the depths of the soul become more keen and more urgent.

. . Even if God refused to give bread, even if He disowned one
as His child . . . , one should answer Him as did the Canaanite:
‘Yea Lord; for the whelps also eat of the crumbs that fall from the
table of their masters.’

“Ah! my children,” adds Tauler, “if one could succeed in thus
penetrating the depths of the truth (of our consciences) not by
learned commentaries, words, or indeed with the senses, but into
the true depth! Then neither God nor any creature could tread on
you, crush you, bury you so deeply that you would not plunge

11 Rom. B:26.
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yourselves truly much deeper still. Though you should be subjected
to affronts, scorn, and rebuffs, you would remain firm in persever-
ance, you would plunge still deeper, animated by a complete
copﬁdence, and you would ever increase your zeal.> Ah! yes, my
children, everything depends on this; a man who reached this point,
would be really successful. These roads, and these alone, lead, in
truth, without any intermediary station to God. But to some it
seems impossible to reach this degree of limitless annihilation and
to remain thus in this depth with perseverance, with entire and
veritable assurance, as this poor Canaanite woman did. Consequently
Christ answered her: ‘O woman! great is thy faith. Be it done to
thee as thou wilt.” In truth, this is the answer that will be made to all
those who will be found in such dispositions and on this road.”

Tauler relates at this point what happened to a young girl who
b.clicving herself far from God, nevertheless abandoned herself en:
tirely to His holy will, no matter what it might bring, and gave her-
self up wholly for eternity; then, he says, “she was carried very far
above every intermediary and completely drawn into the divine
abyss.”

To show the fruits of the second conversion, the old master
adds: “Take the last place, as the Gospel teaches, and you shall be
lifted up. But those who exalt themselves will be humbled. Desire
f_mly what God has willed from all eternity; accept the place which
in His most amiable will He has decided should be yours.*®

“My children, it is by a person’s complete renunciation of self
and of all that he possesses that he goes to God. One drop of this
rcfnunciation, one rill of it,** would better prepare a man and lead
him nearer to God than if he had stripped himself of all his garments
:mdl given them away, than if he had eaten thorns and stones, sup-
posing that nature could bear it. A short moment lived in these dis-
positions would be more useful for us than forty years following
practices of our own choice. . . .

*? David acted thus under the insults of Semei (II Kings 16:5-11); thus the
saints conducted themselves, as we see in the lives of St. Francis of Assisi, St
Dominic, St. Benedict Joseph Labre, and many others. g

.“ Thf: Lord may wish that we should be in our milieu like a little root
hidden in the earth, and not like a flower visible to all. The role of the little

root which draws secretions from the earth for the sap of th ki
useful; happy they who fulfill ic well. P Of sho treh, Mgy

".These words indicate that this is the fruit of a great grace, a true con-
version.
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“For long years you go your own little way and you do not ad-
vance, . . . a deplorable condition. Let us, therefore, pray our
Lord that we may plunge ourselves so profoundly in God that we
may be found in Him. Amen.” *®

Such is Tauler’s description of the second conversion in which
the soul is far more profoundly “turned toward God,” like the soil,
for example, which, on second plowing, is more deeply turned up
that it may become really fruitful.

Tauler treats the same subject in the sermon for the Monday be-
fore Palm Sunday *® while explaining the text: “If any man thirst,
let him come to Me, and drink. . . . Out of his belly shall flow rivers
of living water.” ** In this sermon he describes *# the soul’s thirst for
God which arises under the inspiration of the Holy Ghost, at the
same time as a sort of disgust for everything created, for everything
in it that is inordinate, untrue, and vain. This lively desire for God
and this distaste for creatures are accompanied by a struggle against
the inordinate inclinations of the sensibility and impatience. This is
in reality the state that St. John of the Cross later calls the passive
purification of the senses. Tauler describes it with an abundance of
metaphors that today seem excessive. He notes that after this trial
there is a period of repose and enjoyment.'* Then he describes the
second series of trials by which the unitive way of the perfect be-
gins; 20 these trials are those which St. John of the Cross calls the
passive night of the spirit.

This teaching, which is approximately the same under varied
forms in the works of St. Catherine of Siena, Blessed Henry Suso,
and Venerable Tauler, shows that to enter the illuminative way of
proficients a person needs what Father Lallemant and several others
have rightly called a second conversion. Then the soul begins to
understand Christ’s words to the apostles, who were arguing to find
out who was the first among them: “Amen I say to you, unless you

16 We remark with Xaverius Hornstein (Les grands mystiques allemands
du XIVe siécle, 1922, p. 288) that “Master Eckart grasped mysticism from the

ect of the intellect, Blessed Henry Suso from the aspect of the heart, John
Tauler from that of the will,” from the depth of the will, whence his holy
austerity, the requisite for very close union with God.

18 Cf. (Euvres (Hugueny, Théry), I, 257-69.

11 John 7:37 f.

18 (Euwres, 1, 257-69, nos. 2-4.

10 Jhid., nos. 5 f.
% |bid,, nos. 7 f.
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be converted and become as little children [by simplicity and con-
sciousness of your weakness], you shall not enter into the kingdom
of heaven.” #* The apostles were already in the state of grace, but
they needed a second conversion to enter the intimacy of the king-
dom, to penetrate deeply into it, that “the depths of the soul,” which
Tauler speaks of so frequently, might no longer contain any
egoism or self-love, but belong wholly to God so that God might
truly reign in it. Until His reign is established in the generous soul,
the Lord pursues it; and, under the divine inspiration, it will also
seek Him by an increasingly pure and strong desire, at the same
time that it ceases to seek itself. Then its eyes will be opened and
it will see that a number of those whom it judged severely are better
than it. This work is the divine work par excellence, that of the pro-
found purification of the soul; first of the sensitive part; then of
the spiritual part to the end that it may be established in the intimacy
of the divine union, the normal prelude of the life of heaven.

21 Matt. 18:3.




CHAPTER IV

The Passive Purification of the Senses
and the Entrance into the
llluminative Way
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HE entrance into the illuminative way, which is the second con-
version described by St. Catherine of Siena, Blessed Henry Suso,
Tauler, and Father Lallemant, is called by St. John of the Cross
the passive purification of the senses or the night of the senses. At
this point in our study we must see what St. John of the Cross says
about: (1) the necessity of this purification; (2) the way it is pro-
duced; (3) the conduct to be observed at this difficult time; (4) the
trials which ordinarily accompany the purifying divine action.
These points will be the subject of this chapter and the following
one.

Tue Necessity oF THIS PURIFICATION

In The Dark Night of the Soul, St. John of the Cross says: “The
night of sense is common, and the lot of many: these are the begin-
ners”; ! and he adds farther on, after discussing this trial: “The soul
began to set out on the way of the spirit, the way of proficients,
which is also called the illuminative way, or the way of infused con-
templation, wherein God Himself teaches and refreshes the soul
without meditation or any active efforts that itself may deliberately
make.” 2 Nevertheless the soul must always struggle to remove the
obstacles to this grace and to be faithful to it. These two texts are
extremely important, for they mark the age of the spiritual life

1 The Dark Night of the Soul, Bk, 1, chap. 8.
* [ bid,, chap. 14.
40
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in which the purifying trial we are considering is ordinarily pro-
duced.

The necessity of this purification, as the saint shows in the same
book,? arises from the defects of beginners, which may be reduced
to three: spiritual pride, spiritual sensuality, and spiritual sloth. St.
John of the Cross teaches that remains of the seven capital sins, like
so many deviations of the spiritual life, are found even here. And
yet the mystical doctor considers only the disorder that results from
them in our relations with God; he does not speak of all that taints
our dealings with our neighbor and the apostolate which may be
under our care.

Spiritual sensuality, with which we are especially concerned here
under the name of spiritual gluttony, consists in being immod-
erately attached to the sensible consolations that God sometimes
grants in prayer. The soul seeks these consolations for themselves,
forgetting that they are not an end, but a means; it prefers the savor
of spiritual things to their purity, and thus seeks itself in the things
of God rather than God Himself, as it should. In others, this self-
seeking isin the exterior apostolate, in some form or other of activity.

Spiritual sloth comes as a rule then from the fact that, when spirit-
ual gluttony or some other form of selfishness is not satisfied to the
desired extent, one falls into impatience and a certain disgust for
the work of sanctification as soon as it is a question of advancing
by the “narrow way.” The early writers spoke much of this spirit-
ual sloth and of this disgust, which they called acedia.* They even
declared that acedia, when accentuated, leads to malice, rancor,
pusillanimity, discouragement, sluggishness, and dissipation of spirit
in regard to forbidden things.®

Spiritual pride manifests itself quite frequently when spiritual
Jluttony or some other self-seeking is satisfied, when things go as
one wishes; then a man boasts of his perfection, judges others
severely, sets himself up as a master, while he is still only a poor
disciple. This spiritual pride, says St. John of the Cross,® leads be-
ginners to flee masters who do not approve of their spirit; “they even
end by bearing them rancor.” They seck a guide favorable to their

* [bid., chaps. 2-9.

¢ Cf, St. Thomas, 11a Tlae, q.35.
* [bid., a.4; 1}36. 2.4

* I'he Dark Night, Bk, I, chap. 2.
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inclinations, desire to be on intimate terms with him, confess their
sins to him in such a way as not to lower themselves in his esteem.
As St. John of the Cross says: “They go about palliating their sins,
that they may not seem so bad: which is excusing rather than accus-
ing themselves. Sometimes they go to a stranger to confess their sin,
that their usual confessor may think that they are not sinners, but
good people. And so they always take pleasure in telling him of their
goodness.” 7

This spiritual pride leads, as is evident, to a certain pharisaical
hypocrisy, which shows that the beginners, whom St. John of the
Cross is speaking of, are still very imperfect; they are, therefore, be-
ginners in the sense in which this word is generally understood by
spiritual authors.® And yet it is of them that St. John of the Cross
says here that they need to undergo the passive purification of the
senses, which therefore marks clearly the entrance into the illumi-
native way of proficients, according to the traditional meaning of
these terms.

To the defects of spiritual gluttony, spiritual sloth, and spiritual
pride, are added many others: curiosity, which decreases love of
the truth; sufficiency, which leads us to exaggerate our personal
worth, to become irritated when it is not recognized; jealousy and
envy, which lead to disparagement, intrigues, and unhappy conflicts,
which more or less seriously injure the general good. Likewise in
the apostolate, the defect rather frequent at this time is natural
eagerness in self-seeking, in making oneself a center, in drawing souls
to oneself or to the group to which one belongs instead of leading

7 Ibid.

8 We cannot admit, as some have held, that the beginners in question here
have already reached the ordinary unitive way by active purification, and
that they merit the name of beginners only from a special point of view, since
they are setting out, not on the interior way but on the passive ways, con-
sidered as more or less extraordinary, outside the normal way. The defects
of which St. John of the Cross has just spoken show that real beginners are
meant here. He does not employ a special vocabulary; his is the traditional
terminology, taken in its full and undiminished meaning.

In these chapters of The Dark Night (Bk. I, chaps. ¢ f.), where he deals
with the passive night of the senses, St. John of the Cross always says “the
beginners who are thus tried.” We see thereby how greatly deceived they
are who wish to place this passive purification of the senses not at the entrance
to the illuminative way, as St. John of the Cross himself says it is (ibid., chap.
14), but in the middle of the unitive way and after one has been following
this way for a notable period of time.
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them to our Lord. Finally, let trial, a rebuff, a disgrace come, and
one is, in consequence, inclined to discouragement, discontent, sulki-
ness, pusillanimity, which seeks more or less to assume the external
appearances of humility. All these defects show the necessity of a
profound purification.

Several of these defects may, without doubt, be corrected by ex-
terior mortification and especially by interior mortification which
we should impose on ourselves; but such mortification does not
suffice to extirpate their roots, which penetrate to the very center
of our faculties.® “The soul, however,” says St. John of the Cross,
“cannot be perfectly purified from these imperfections, any more
than from the others, until God shall have led it into the passive
purgation of the dark night, which I shall speak of immediately. But
it is expedient that the soul, so far as it can, should labor, on its own
part, to purify and perfect itself, that it may merit from God to be
taken under His divine care, and be healed from those imperfections
which of itself it cannot remedy. For, after all the efforts of the
soul, it cannot by any exertions of its own actively purify itself so
as to be in the slightest degree fit for the divine union of perfection
in the love of God, if God Himself does not take it into His own
hands and purify it in the fire, dark to the soul.” *°

In other words, the cross sent by God to purify us must complete
the work of mortification which we impose on ourselves. Conse-
quently, as St. Luke relates: “He [Jesus] said to all: If any man
will come after Me, let him deny himself [this is the law of mortifica-
tion or abnegation], and take up his cross daily, and follow Me”; 1*
per crucem ad lucem. This road leads to the light of life, to intimate
union with God, the normal prelude of the life of heaven.

How TuE PassiveE PURIFICATION OF THE SENSES IS
ProbpuceDp

This state is manifested by three signs which St. John of the
Cross describes as follows:

The first is this: when we find no comfort in the things of God, and
none also in created things. For when God brings the soul into the dark

* They are what St. Thomas calls reliquiae peccati, which extreme unction
should cause to disappear before death. Cf. Supplement, q.30, a.1.

10 The Dark Night, Bk. 1, chap. 3.

11 Luke 9:23.
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night in order to wean it from sweetness and to purge the desire of sense,
He does not allow it to find sweetness or comfort anywhere. It is then
probable, in such a case, that this dryness is not the result of sins or of
imperfections recently committed; for if it were, we should feel some
inclination or desire for other things than those of God. . . . But still,
inasmuch as this absence of pleasure in the things of heaven and of earth
may proceed from bodily indisposition or a melancholy temperament,
which frequently causes dissatisfaction with all things, the second test
and condition become necessary.

The second test and condition of this purgation are that the memory
dwells ordinarily upon God with a painful anxiety and carefulness, the
soul thinks it is not serving God, but going backwards, because it is no
longer conscious of any sweetness in the things of God. . . . The true
purgative aridity is accompanied in general by a painful anxiety, because
the soul thinks that it is not serving God. Though this be occasionally
increased by melancholy or other infirmity—so it sometimes happens—
yet it is not for that reason without its purgative effects on the desires,
because the soul is deprived of all sweetness, and its sole anxieties are
referred to God. For when mere bodily indisposition is the cause, all that
it does is to produce disgust and the ruin of bodily health, without the
desire of serving God which belongs to the purgative aridity. In this
aridity, though the sensual part of man be greatly depressed, weak and
sluggish in good works, by reason of the little satisfaction they furnish,
the spirit is, nevertheless, ready and strong.

The cause of this dryness is that God is transferring to the spirit the
goods and energies of the senses, which, having no natural fitness for
them, become dry, parched up, and empty; for the sensual nature of man
is helpless in those things which belong to the spirit simply. Thus the
spirit having been tasted, the flesh becomes weak and remiss; but the
spirit, having received its proper nourishment, becomes strong, more
vigilant and careful than before, lest there should be any negligence in
serving God. At first it is not conscious of any spiritual sweetness and
delight, but rather of aridities and distaste, because of the novelty of the
change. The palate accustomed to sensible sweetness looks for it still.
And the spiritual palate is not prepared and purified for so delicious a
taste until it shall have been for some time disposed for it in this arid and
dark night. . . **

But when these aridities arise in the purgative way of the sensual appe-

12 This period of transition has been rightly compared to what haEpens in
children when they are weaned in order that they may have more so id food.
They miss the savor of the milk which they are deprived of, and they are not
yet accustomed to the taste of the new food that is given them.
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tite, the spirit though at first without any sweetness, for the reasons I
have given, is conscious of strength and energy to act because of the sub-
stantial nature of its interior food, which is the commencement of con-
templation, dim and dry to the senses. This contemplation is in general
secret, and unknown to him who is admitted into it, and with the aridi
and emptiness which it produces in the senses, it makes the soul long for
solitude and quiet, without the power of reflecting on anything dis-
tinctly, or even desiring to do so.

Now, if they who are in this state knew how to be quiet, . . . they
would have, in this tranquillity, a most delicious sense of this interior
food. This food is so delicate that, in general, it eludes our perceptions
if we make any special effort to feel it; it is like the air which vanishes
when we shut our hands to grasp it. For this is God’s way of bringing
the soul into this state; the road by which He leads it is so different from
the first, that if it will do anything in its own strength, it will hinder
rather than aid His work. Therefore, at this time, all that the soul can do
of itself ends, as I have said, in disturbing the peace and the work of God
in the spirit amid the dryness of sense.’®

The third sign we have for ascertaining whether this dryness be the
purgation of sense, is inability to meditate and make reflections, and to
excite the imagination, as before, notwithstanding all the efforts we may
make; for God begins now to communicate Himself, no longer through
the channel of sense, as formerly, in consecutive reflections, by which
we arranged and divided our knowledge, but in pure spirit, which admits
not of successive reflections, and in the act of pure contemplation (to
which the special inspiration of the Holy Ghost gives rise in us).!¢

In regard to this third sign, St. John of the Cross points out that
this inability to meditate in a reasoned or discursive manner “does

1* Evidently all that St. John says links up rationally; it is also clear that we
have to do here with 2 normal progress of the spiritual life and not something
extraordinary, like visions, revelations, or the stigmata.

It is likewise patent that the soul, which until now has meditated according
to a reasoned and somewhat mechanical method, should experience the need
of a more simple, profound, lively, and loving view of the things of God. It
is explicable that it is hardly possible for the soul to return, at least habitually,
to a reasoned meditation in three points. Likewise if, after a child begins to
read little poems and stories, they are taken away from him and he is put
at deciphering the alphabet or spelling out words, he would be unable to
tolerate this. He has gone beyond the simple stage. There is no longer any
interest for him or any life in spelling since he knows how to read guently.
Life advances, and a man’s life cannot be reduced to what it was ten years
earlier; the same is true in the spiritual life.

14 The Dark Night, Bk. 1, chap. ¢.
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not arise out of any bodily ailment. When it arises from this, the
indisposition, which is always changeable, having ceased, the powers
of the soul recover their former energies and find their previous
satisfactions at once. It is otherwise in the purgation of the appe-
tite, for as soon as we enter upon this, the inability to make our medi-
tations continually grows. It is true that this purgation at first is not
continuous in some persons.” *°

Though this state is manifested by two negative characteristics
(sensible aridity and great difficulty in meditating according to a
reasoned manner), evidently the most important element in it is the
positive side, that is, initial infused contemplation and the keen
desire for God to which it gives rise in us. It must even be admitted
that then sensible aridity and the difficulty in meditating come pre-
cisely from the fact that grace takes a new, purely spiritual form,
superior to the senses and to the discourse of reason, which makes
use of the imagination. Here the Lord seems to take from the soul,
for He deprives it of sensible consolation, but in reality He bestows
a precious gift, nascent contemplation and a love that is more spirit-
ual, pure, and strong. Only, we must keep in mind the saying: “The
roots of knowledge are bitter and the fruits sweet”; the same must
be said in a higher order of the roots and fruits of contemplation.

18 1bid, In The Ascent of Mount Carmel (Bk. II, chaps. 13£.), St. John
of the Cross had already indicated these three signs in order to point out the
suitable time to pass from discursive meditation to contemplation; and even
in the Ascent he was speaking of infused contemplation, for in chapter 14 he
says that contemplation “is that general knowledge, wherein the spiritual
powers of the soul, memory, understanding, and will, are exerted. This
general knowledge . . . is at times so subtle and delicate . . . that the soul,
though in the practice thereof, is not observant or conscious of it.” In chapter
15 the saint says: “But when this state is attained to, meditation ceases, and
the faculties labor no more; for then we may rather say that intelligence and
sweetness are wrought in the soul, and that it itsclf abstains from every effort,
except only that it attends lovingly upon God, without any desire to feel or
see anything further than to be in the hands of God, who now communicates
Himself to the soul, thus passive, as the light of the sun to Him whose eyes
are opened.” The state described in the passage just quoted is not different
from that described in The Dark Night (Bk. 1, chap. 9).

As is increasingly admitted today, and as the first commentators held (cf.
“Saint Jean de la Croix,” Dict. de théol. cath.), these chapters of The Ascent
do not describe a state which precedes in time that which The Dark Night
speaks of (ibid.); rather, they show its active aspect, the conduct to be
followed then, whereas T'he Dark Night shows its passive aspect.
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Tuae Cause oF THIS STATE

The theological explanation of this state is to be found in four
causes. We already know its formal and material causes from the
fact that St. John of the Cross tells us that it is a passive purification
of the sensibility. Several authors insist on its final cause or end, which
is easily discovered, and do not give sufficient attention to its efficient
cause.

The passage just quoted from St. John of the Cross indicates the
efficient cause. It is, in fact, a special and purifying action of God,
from which comes, says the saint, a beginning of infused contem-
plation. In this contemplation we have the explanation of the keen
desire for God experienced by the soul, since man ardently desires
only that of which he experimentally knows the charm. This keen
desire for God and for perfection is itself the explanation of the fear
of falling back (filial fear). Finally, sensible aridity is explained
by the fact that the special grace then given is purely spiritual and
not sensible; it is a higher form of life. St. John’s text explains this
state rationally.

On penetrating more deeply into the theological explanation of
this state, we observe that in it there is a special inspiration of the
Holy Ghost, whose influence then becomes more manifest. Theology
teaches that every just soul possesses the seven gifts of the Holy
Ghost, which enable it to receive His inspirations with docility and
promptness.’® Here, therefore, the influence of the gifts is quite
manifest, especially those gifts of knowledge, filial fear, and forti-
tude.

The gift of knowledge, in fact, explains the first sign pointed out
by St. John of the Cross: “No comfort in the things of God and
none also in created things.” The gift of knowledge, according to
St. Augustine 7 and St. Thomas,'® makes us know experimentally
the emptiness of created things, all that is defectible and deficient
in them and in ourselves. Knowledge indeed differs from wisdom
inasmuch as it knows things not by their supreme cause, but by their

18 Cf. St. Thomas, Ia Ilae, q. 68, a. 1-3.

" Lib, I de sermone Domini in monte, chap. 4: “Those who weep are they
who know by what evils they have been conquered, because they desired
them as goods.” They weep over all that concupiscence and pride have made

them lose.
1* See Ila Hae, q.9, 8.4.
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proximate, defectible, and deficient cause. For this reason, accord-
ing to St. Augustine, the gift of knowledge corresponds to the
beatitude of tears. The tears of contrition come actually from the
knowledge of the gravity of sin and the nothingncss of crcf:\‘tures.
The gift of knowledge reminds us of what- Ecclesiastes says: “Van-
ity of vanities, . . . and all things are vanity,” except to lcn.rc God
and to serve Him.?® This thought is repeatedly expressed in The
Imitation *° and in the works of great mystics like Ruysbroe:c-k.21
Before St. John of the Cross, Ruysbroeck pointh out the relauor}s
of the gift of knowledge to the passive puriﬁ(fation of the senses, in
which the soul knows by experience the emptiness of created things
and is led thereby to a keen desire for God.*? j :

In the passive purification of the senses which we are speakm.g
of, there is also a manifest influence of the gifts of fear a:nd' forti-
tude, as the second sign given by St. John of the Cross 1nd1c.atcs:
“The true purgative aridity is accompanied in gf:neral by a painful
anxiety because the soul thinks that it is not serving God. . . . For
when mere bodily indisposition is the cause, all t-hat it does is o
produce disgust and the ruin of bodily hf.alth,. vfnthout t!le (:le§1re
of serving God which belongs to the purgative aridity. In this aridity,
though the sensual part of man is greatly_depress.cd, weak and slug-
gish in good works, by reason of the little satmfictxon they fur-
nish, the spirit is, nevertheless, ready and strong.” ** '

The second sign manifests, therefore, an effect of thf: gif t t?f fear,
of filial fear, not the fear of punishment but that of sin. F ﬂ_lal fear
evidently grows with the progress of charity, whereas servile fear,
or that of punishment, diminishes.** By t.he spe(:l:al inspiration of
this gift the soul resists the strong temptations against cillastity and
patience which often accompany the passive pllnf.icauon of the
senses. The Christian, who then experiences his indigence, repeats

19 Fccles. 12:8. : ;

20 Cf. The Imitation, Bk. 111, chap. 42: “That peace is not to be placed in
men; Without Me friendship can neither profit nor endure.” Chap. 43:
“Against vain and worldly cllcarm;:g;:\f‘:;;ir’ ‘read anything in order that thou
magf: agg;zruggr:‘;:aigfmgr de Dieu, chap. 18; L'Ornement des moces
Ipizltgziifbﬂ{é;rlgnih;g ?fc;ce: spirituelles, Bk 11, chap. 63, in whic_:h the gifts
of fear, piety, and knowledge, and their purifying influence are discussed.

1 The Dark Night, Bk. 1, chap. o.
1 Cf, la Ilae, q.19, 8.9, 12,
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the words of the Psalmist: “Pierce Thou my flesh with Thy fear:
for I am afraid of Thy judgments.” 2* According to St. Augustine,
the gift of fear corresponds to the beatitude of the poor,?® of those
who do not pose as masters, but who begin to love seriously the hu-
mility of the hidden life that they may become more like our Lord.
In this poverty they find true riches: “Theirs is the kingdom of
heaven.”

In the keen desire to serve God which St. John of the Cross speaks
of here, a desire that subsists in spite of aridity, temptations, difficul-
ties, there is, at the same time, a manifest effect of the gift of forti-
tude, corresponding to the fourth beatitude: “Blessed are they that
hunger and thirst after justice: for they shall have their fill.” 2* The
ardent desire to serve God at no matter what cost is truly this hun-
ger, which the Lord arouses in us. He gives rise to it and He satisfies
it, as was said to Daniel: “I am come to show it to thee, because
thou art a man of desires.” 2® The gift of fortitude comes here, in
the midst of difficulties and contradictions, to the assistance of the
virtues of patience and longanimity; without it spiritual enthusiasm
would die away like sensible enthusiasm. This is the time when
man must give heed to what The Imitation says about the holy way
of the cross: “Follow Jesus, and thou shalt go into life everlasting.
He is gone before thee, carrying His cross. . . . If thou carry the
cross willingly, it will carry thee and bring thee to thy desired
end. . . . And sometimes he gaineth such strength through affec-
tion to tribulation and adversity, by his love of conformity to the
cross of Christ, as not to be willing to be without suffering and afflic-
tion. . . . This is not man’s power but the grace of Christ, which
doth and can effect such great things in frail flesh, and that what
it naturally abhors and flies, even this, through fervor of spirit, it
now embraces and loves [i.e., to bear the cross].” 2

Finally, the third sign which St. John of the Cross speaks of, “the
growing difficulty in meditating discursively,” shows the influence

 Ps, 118:120.

* Cf, Ila Ilae, q.19, a.12.

* Ibid., q.139, a.2.

* Dan. 9:23.

** Bk, II, chap. 12. Ruysbroeck speaks in the same manner of the gift of
fortitude in L'Ornement des noces spirituelles (Bk. 11, chap. 64): “By it man

wills to surmount every obstacle and to disregard all consolation in order to
find Him whom he loves.”
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of the gift of understanding, the source of initial infused contempla-
tion, above reasoning.?® In the same chapter of The Dark Night>*
the saint speaks in exact terms of this “beginning of obscure and arid
contemplation” by which God nourishes the soul while purifying
it and giving it strength to go beyond the figures, to penetrate the
meaning of the formulas of faith that it may reach the superior sim-
plicity which characterizes contemplation.®*

St. Thomas also speaks clearly on this subject: “The other clean-
ness of heart is a kind of complement to the sight of God; such is
the cleanness of the mind that is purged of phantasms and errors,
so as to receive the truths which are proposed to it about God, no
longer by way of corporeal phantasms, nor infected with heretical
misrepresentations; and this cleanness is the result of the gift of
understanding.” 8 Thereby this gift preserves us from possible
deviations and makes us go beyond the letter of the Gospel to attain
its spirit; it begins to make us penetrate, beyond the formulas of
faith, the depths of the mysteries that they express. The formula
is no longer a term but a point of departure. This purifying influ-
ence of the gift of understanding will be exercised especially in the
passive purification of the spirit, but even at this stage it is manifest.
Under the special inspiration of the Holy Ghost, the soul now makes
an act of penetrating faith, which is called an infused act, for it
cannot be produced without this special inspiration.®*

Thus there begins to be realized what St. Thomas also points out:

8 The beginning of superdiscursive contemplation interrupts reasoning,
which made use of the imagination. Then are produced involuntary distrac-
tions of the imagination, which, not being methodically occupied, wanders
more or less until it grows drowsy, falls asleep, when the power of the mind
(vis animae) will be wholly inclined toward loving contemplation in the
higher faculties.

"These distractions of the imagination are not produced in the theologian
while he is reasoning, or in the preacher while he is preaching; their reason-
ing would be arrested. They are produced at the beginning of superdiscur-
sive contemplation, which does not make use of the linking of images, and the
unoccupied imagination cannot by itself become interested in the wholly

spiritual object which is then in a confused manner the object of the intellect.

#1 Cf. Bk. I, chap. 9.

32 Cf. Ruysbroeck, op. cit., Bk. II, chap. 66: “The first radiation of the gift
of understanding creates simplicity in the spirit,” a participation in the
eminent simplicity of God.

8 Cf. Ila Ilae, q.8, a.7.

3 Cf. Ta Ilae, q.61, a.5: “Whether the cardinal virtues are fittingly divided

into social virtues, perfecting, perfect, and exemplar virtues.”
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“But on the:- part of the soul, before it arrives at this uniformity (of
contemplation, symbolized by the uniformity of circular move-
ment, without beginning or end), its twofold lack of uniformity
needs to be removed. First, that which arises from the variety of
external things . . . and from the discoursing of reason. This is
d.one by directing all the soul’s operations to the simple contempla-
tion 9f the intelligible truth,” * a process which begins to be real-
ized in Fhe passive purification of the senses. Here, for example, a
theologian will see the entire tract on predestination and that ,cm
grace reduced to this simple principle: “Since God’s love is the
cause of goodness in things, no one thing would be better than an-
other if God did not will greater good for one than for another.” 28

St. Augustine, in treating of the degrees of the life of the soul,*”
pointed out that the life of true virtue begins by a purification which
h_e called “purificationis negotium . . . , opus tam difficile ;mmda-
tionis animae.” Such is, we believe, according to the great masters,*®
the explanation of this state or period of transition, which is mar,u'-
fested by the subtraction of sensible graces, but which is in reality
the beginning of infused contemplation, the threshold of the mys-
tical life, in which grace is given under a new form, more freed
from the senses, that it may spiritualize us, make us attain the vivify-

ing_sPirit under the letter of the Gospel, and cause us truly to live
by it.?®

#5 See Ila Ilae, q.180, 2.6 ad 2um.

% Cf. Ia, q.20, 2.3 f.

" De quantitate animae, Bk. I, chap. 33, fourth step: The lif i
= : ) A .33, p: The life of true virtue.
b:; :iz:r:;::-w in monte, where he compares the seven gifts with the evangelical

38 Cf. St. Gregory, Moral., XXIV, chap. 6;

- ) , ', chap. 6; X, chaps. 10, 17; In Ezech., Bk.

11, hpml.l. 11, 2, 3, 13. Hugh 'of St. Victor, H :;mil. I :'?f Eccli. %’be Imz‘ta:io,n of
Christ Bk. I1, chap. 31: This chapter offers a good summary of what we have
just said and shows why there are so few contemplatives: because there are
so few men detached from the things of the worlg.

% What we have just said may be summed up in th i i
should be read from the bottonir up: iy s e

Signs of the passive purification
. of the senses
sychological Description Theological E i
According to St. John of By the %ﬁfats ogfﬁzngzc{;
» 4 the Cross Ghost
3. Grear difficulty in meditating Inspiration of the gi
discursively, an attraction for mzding, beginn‘i’ng‘froi? f gfn:se:ci
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Note

To distinguish neurasthenia from the passive purifications, we
should note that the most frequent symptoms in neurasthenics are
the following: almost continual fatigue, even when they have not
worked, accompanied by a feeling of prostration, of discourage-
ment; habitual headaches (the sensation of wearing a helmet, a
Jeaden cap; dull pains at the nape of the neck or in the spinal col-
umn); insomnia, to such an extent that the neurasthenic wakes up
more tired than when he went to bed; difficulty in exercising the
intellectual faculties and in maintaining attention; impressionability
(intense emotions for very slight causes), which leads the sufferer to
believe that he has illnesses that he does not really have; excessive
self-analysis even to minute details, continual preoccupation not to
become ill.*°

Neurasthenics are, however, not imaginary invalids; the power-
lessness they experience is real, and it would be very imprudent to
urge them to disregard their fatigue and work to the limit of their
strength. What they lack is not will, but power.

The causes of neurasthenia may be organic like infections, en-
docrine or liver troubles, pre-paralysis; but often the causes are also
psychical: intellectual overloading, moral worries, painful emo-
tions, which constitute too heavy aload for the nervous system. Even
in these last cases, where the cause of the disease is mental, the ill-
ness itself affects the organism. For this reason neurasthenics must
absolutely be made to rest; and they must be progressively led to
perform easy tasks proportionate to their strength, and be en-
couraged.

the simple affective gaze toward
God.

2. Keen desire to serve God,
thirst for justice, and fear of sin.
Resistance to temptations.

1. Sensible aridity, no consola-
tion in the things of God, or in
created things.

contemplation.

Inspiration of the gift of forti-
tude, which in the midst of diffi-
culties preserves the hunger and
thirst for justice, and influence of
the gift of fear to resist tempta-
t1ons.

Inspiration of the gift of knowl-
edge, which shows the vanity and
emptiness of everything created,
the gravity of sin, whence the
tears of true contrition.

0 Cf. R. de Sinéty, Psychopathologie et direction, 1934, pp. 66-87.
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We should also note that psychoneuroses may be associated with
a developed intellectual life and a lofty moral life. Consequently we
see, as St. John of the Cross pointed out in speaking of the three signs
of the passive night of the senses, that this night may exist simultane-
ously with melancholia, or neurasthenia as it is called today. But we
see also that the passive night is distinguished from this state of
nervous fatigue by the second sign (the soul ordinarily keeps the
memory of God with solicitude and painful anxiety for fear it may
be falling back), and by the third sign (the quasi-impossibility to
meditate, but the ability to keep a simple and loving gaze on God,
the beginning of infused contemplation). The ardent desire for
God and for perfection, which is manifested by these signs, distin-

guishes notably this passive purification from neurasthenia which
may sometimes co-exist with it.



CHAPTER V

Conduct to Be Observed in the
Night of the Senses
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N The Dark Night, St. John of the Cross treats of the conduct to
I be observed in the night of the senses.! He gives there, first of
all, rules for direction, then he speaks of the trials which _ordmanly
accompany this state. We shall set forth here the essential part of
his teaching on this point. This teaching may, moreover, be useful
not only for those who are in this period of obscurity and_ pro'longed
aridity, but also for those who observe that in their interior life day
and night alternate somewhat as they do in nature. The E'H.'lthOI' of
The Imitation frequently points out this alterm}non. As in nature
it is good that night succeed day, so also is it suitable the life (.’f
the soul. Furthermore, one must know how to conduct oneself in
these two phases that differ so greatly; especially is tttis‘kl.lowl-
edge necessary when the obscure phase is prolonged, as it is in the
period we are considering.

Four Rures oF DirecTioN RELATIVE TO This STATE

The mystical doctor points out first of all in reggrd to those who
are in this period of transition: “If they meet with no one who
understands the matter, these persons fall away zu.id abando.n the
right road; or they become weak, or at least put hindrances in the
way of their further advancement, because of_ th? great ‘cffc.)rts the}r
make to proceed in their former way of meditation, fatiguing their
natural powers beyond measure.” At this time, it is advisable for
them to seek counsel from an enlightened director because of the
difficulties which arise in the interior life by reason of the subtrac-

1 Cf. Bk. I, chap. 10.
54

CONDUCT IN THE NIGHT OF THE SENSES 55

tion of sensible graces, the growing difficulty in meditating, and
also by reason of the concomitant temptations against chastity and
patience which the devil then awakens rather frequently in order
to turn the soul away from prayer.

In the second place, says St. John of the Cross: “It behooves those
who find themselves in this condition to take courage and persevere
in patience. Let them not afflict themselves but put their confidence
in God, who never forsakes those who seek Him with a pure and
upright heart. Neither will He withhold from them all that is neces-
sary for them on this road until He brings them to the clear and
pure light of love, which He will show them in that other dark night
of the spirit, if they shall merit an entrance into it.” Consequently,
in this aridity and powerlessness one must not become discouraged
or abandon prayer as if it were useless. On the contrary, it becomes
much more fruitful if the soul perseveres in humility, abnegation,
and trust in God. Prolonged sensible aridity and growing inability
to meditate are the sign of a new, higher life. Instead of grieving
over this condition, a learned and experienced director rejoices; it
is the generous entrance into “the narrow way” which ascends as
it broadens, and which will become increasingly wide, immense as
God Himself to whom it leads. At this stage the soul is under the
happy necessity.of not being content with weak acts of faith, hope,
and love. Imperfect acts (actus remissi) of these virtues no longer
suffice here; more lofty and more meritorious acts are necessary.
According to St. Thomas, it is characteristic of these acts to obtain
immediately the increase of grace and charity which they merit.?

The spiritual man who has reached this stage is like 2 man who in
climbing a mountain comes to a difficult spot where, to make
progress, he must have a keener desire for the goal to be attained.
We are here at the aurora of the illuminative life; it richly deserves
that we show generosity in our passage through the dark night
which precedes it. Here it is a question of being purified from the
remains of the seven capital sins that stain the spiritual life; if one
is not purified from them on earth while meriting, one must be
cleansed in purgatory without meriting.

The passive purification which we are speaking of is in the normal
way of sanctity, which may be defined as union with God and suf-
ficient purity to enter heaven immediately. This degree of purity

* Cf. ITa Ilae, q.24, 2.6, ,
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is certainly in the normal way of heaven, whether a person obtains
it on earth, or only at the end of his purgatory. Purgatory, which is
a penalty, presupposes sins that could have been avoided. Therefore
the soul should trust in God while this painful work of purification
is being accomplished.

In the third place, as St. John of the Cross points out here,® when
persons can no longer meditate discursively: “All they have to do
is to keep their soul free, . . . contenting themselves simply with
directing their attention lovingly and calmly toward God.” To
wish to return at any cost to discursive meditation, would be to
wish to run counter to the current of grace instead of following it,
and to give ourselves great trouble without profit. It would be like
running toward the spring of living water when we have already
reached its brim; continuing to run, we withdraw from it. It would
be like continuing to spell when we already know how to read sev-
eral words at a glance. It would be to fall back instead of allowing
ourselves to be drawn, to be lifted up by God. However, if the
difficulty in meditating does not increase and makes itself felt only
from time to time, it is well to return to simplified, affective medi-
tation whenever possible: for example, to the very slow meditation
of the Our Father.

St. John gives a fourth rule of direction for those who, having
reached this state of prolonged aridity, wish, not to return to rea-
soned meditation, but to feel some consolation. St. John of the Cross
says on this subject: “All they have to do is to keep their soul free,

. and all this without anxiety or effort, or immoderate desire to
feel and taste His presence. For all such efforts disquiet the soul,
and distract it from the peaceful quiet and sweet tranquillity of con-
templation to which they are now admitted.* . . . If they were
now to exert their interior faculties, they would simply hinder and
ruin the good which, in that repose, God is working in the soul;
for if a man while sitting for his portrait cannot be still, but moves

3 The Dark Night, Bk. I, chap. 10,

4+ The word “quiet” used in this connection on several occasions by St.
John of the Cross, shows that the state to which he refers corresponds to the
fourth mansion of St. Teresa, that of passive recollection and quiet, in which
the will is captivated and rests in God under a special inspiration of the Holy
Ghost. During this time a certain involuntary wandering of the imagination
may be produced, since the imagination, which is not yet lulled, cannot be-
come interested in a purely spiritual object.
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about, the painter will never depict his face, and even the work
already done will be spoiled. . . . The more it strives to find help
in affections and knowledge, the more will it feel the deficiency
which cannot now be supplied in that way.”® In other words,
natural activity exercising itself counter to the gifts of the Holy
Ghost, through self-seeking opposes an obstacle to their most deli-
cate inspirations. In prayer, we should not seek to feel the gift of
God, but should receive it with docility and disinterestedness in the
obscurity of faith. Spiritual joy will be added later on to the act of
contemplation and love of God; but it is not joy that should be
sought, it is God Himself, who is greatly superior to His gifts.

If the soul that has reached this period of transition is faithful to
what has been said, then will be realized what St. John of the Cross
affirms: “By not hindering the operation of infused contemplation,
to which God is now admitting it, the soul is refreshed in peaceful
abundance, and set on fire with the spirit of love, which this con-
templation, dim and secret, induces and establishes within jt.” ®

As the mystical doctor says: “The soul should content itself
simply with directing its attention lovingly and calmly toward
God,” with the general knowledge of His infinite goodness, as when
after months of absence, a loving son again meets his good mother
who has been expecting him. He does not analyze his sentiments
and his mother’s as a psychologist would; he is content with an
affectionate, tranquil, and profound gaze which in its simplicity
is far more penetrating than all psychological analyses.

This beginning of infused contemplation united to love is already
the eminent exercise of the theological virtues and of the gifts of
the Holy Ghost which accompany them. In it there is an infused
act of penetrating faith; * therein the soul discovers increasingly

8 The Dark Night, loc. cii.

® Jbid. At the beginning of this same chapter, St. John declares that it is
thus “God makes the soul pass from meditation to contemplation,” that is, to
infused contemplation, as has been affirmed. He is not concerned here with
acquired contemplation, but with the infusion of the sweet light of life.

7 This act is called infused because it would not be produced without a
special inspiration of the Holy Ghost, an inspiration which the gifts dispose
us to receive. In it there is an influence of the gifts of knowledge and of
understanding, which render faith more penetrating and certain. It is one
and the same act, which is an act of faith and an act of penetrating faith;
there are in it the two subordinated formal motives of the virtue of faith
(the authority of God revealing) and of the gift of understanding (the
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the spirit of the Gospel, the spirit which vivifies the letter. Thus are :

verified Christ’s words: “The Paraclete, the Holy Ghost, whom
the Father will send in My name, He will teach you all things and
bring all things to your mind, whatsoever I shall have said to you.” ®
St. John also wrote to the faithful to whom he directed his first
epistle: “And as for you, let the unction, which you have received
from Him, abide in you.® And you have no need that any man
teach you; . . . His unction teacheth you of all things.” ** In the
silence of prayer, the soul receives here the profound meaning of
what it has often read and meditated on in the Gospel: for example,
the intrinsic meaning of the evangelical beatitudes: blessed are the
poor, the meek, those who weep for their sins, those who hunger
and thirst for justice, the merciful, the pure of heart, the peacemak-
ers, those who suffer persecution for justice, for theirs is the king-
dom of heaven.

In this way, as a rule, begins infused prayer, the spiritual eleva-
tion of the soul toward God, above the senses, the imagination, and
reasoning; it is adoration “in spirit and in truth,” which goes beyond
the formulas of faith to penetrate the mysteries which they express
and to live by them. The formulas are no longer a term, but a point
of departure.

Nevertheless we should remember here what St. John of the Cross
says in The Ascent of Mount Carmel: “The beginning contem-
plative is not yet so far removed from discursive meditation that he
cannot return occasionally to its practice,” ** when he is no longer
under the special influence of the Holy Ghost, which facilitates
recollection. St. Teresa, in her Life (chap. 14), also speaks of the
necessity at the beginning of the prayer of quiet of having recourse
special illumination of the Holy Ghost, as an objective regulation).

We have here something analogous to what is produced in a real musician
who, in an artistic rendition of a symphony of Beethoven, receives at a given
moment a musical inspiration that makes him penetrate more deeply into the
soul of this symphony. Similarly the act of living faith has a meritorious
modality which comes to it from charity, a modality which is not in the act
of infused faith of a Christian in the state of mortal sin.

$ John 14:26.

» The unction received remains in effect permanently even during our
sleep, under the form of sanctifying grace and of the babitus infusi, which
spring from it, that is, the infused virtues and the seven gifts: the sacrum
septenarium which the liturgy speaks of, and which is always in all the just.

10 Cf. I John 2:27.

1 Bk, 11, chap. 13.
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to a simplified meditation, symbolized by the hydraulic machine
called a moria. This passage from St. Teresa’s life corresponds to
what St. John of the Cross has just said about the work of the under-
standing, which prepares the soul to receive a more profound recol-
lection from God. Thus it is fitting at the beginning of prayer to
meditate slowly on the petitions of the Our Father, or to converse
in a childlike manner with Mary Mediatrix that she may lead us to
close union with her Son. It is well for us to recall how He Himself
gave His life for us and how He does not cease to offer Himself for
us in the Holy Sacrifice of the Mass. If we follow this way faith-
fully, we shall receive, at least from time to time, an interior light
that will give us the profound meaning of the Passion and also of
the infinite riches contained in the Holy Eucharist. Thus our interior
life will grow more simple while becoming more lofty, which is
essential if it is to radiate and to bear fruit.

We may sum up the conduct to be observed in the passive puri-
fication of the senses, called also the night of the senses, as follows:
docility to the director, trust in God, a simple and loving gaze on
Him, abstention from seeking to feel consolation. To complete this
chapter, we must also speak of the trials which frequently accom-
pany this period of transition.

Triars WaicH ORDINARILY ACCOMPANY THE NIGHT OF
THE SENSES

To this painful purification in which, under the influence of the
gift of knowledge, we experience the emptiness of created things,
are customarily added temptations against chastity and patience.
These temptations are permitted by God to provoke a strong reac-
tion of these virtues, which have their seat in the sensible appetites.
This reaction should strengthen these virtues, root them more
deeply, and thereby purify more profoundly the sensibility in which
they are located, and subject it increasingly to right reason illumined
by faith. For a like reason, there will be in the night of the spirit
temptations of the same kind against the virtues which are in
the highest part of the soul, especially against the theological
virtues.

These concomitant trials have an attenuated form in many souls;
in others they are more accentuated and then they announce that
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God wishes to lead these souls to the full perfection of Christian
life if they are faithful.*?

The struggle against the temptations of which we are speaking
necessitates energetic acts of the virtues of chastity and patience;
as a result these virtues then take deeper root in the sensibility that
has been tilled and upturned. They become in it like very fertile
seeds of a higher life. The acquired moral virtues cause the direction
of right reason to descend, in fact, into the sensibility, and the
infused moral virtues cause the divine life of grace to penetrate into
it. Thus conceived, this struggle against temptation has a great and
beautiful character. Without it we would often be content with a
lesser effort, with weak, less intense, virtuous acts, actus renuissi,
as theologians call them, that is, acts inferior to the degree of virtue
that we possess. Having three talents, we act as if we had only two.
These weak virtuous acts, as St. Thomas points out,'® do not im-
mediately obtain the increase of charity which they merit, whereas
intense or perfect acts obtain it immediately.

Temptation places us in the necessity of producing these very
meritorious acts, occasionally heroic, which root the acquired vir-
tues and obtain immediately for us a proportionate increase of the
infused virtues. For this reason, the angel Raphael said to Tobias:
“Because thou wast acceptable to God, it was necessary that tempta-
tion should prove thee.” ** St. Paul also says: “God is faithful, who
will not suffer you to be tempted above that which you are able;
but will make also with temptation issue, that you may be able to
bear it.” *® Isaias speaks in like manner: “It is He that giveth strength
to the weary, and increaseth force and might to them that are not.
. . . But they that hope in the Lord shall renew their strength.
They shall take wings as eagles.” *®

Temptation reveals to us our misery and our need of the grace of
God: “What doth he know, that hath not been tried?” ** Tempta-
tion obliges us to pray, to beg God to come to our aid, to place our
confidence in Him and not in ourselves. Because of this trust in God
which the man who is tried should have, St. Paul writes: “For when

12 The Dark Night, Bk. I, chap. 14.

13 Cf. Ia Ilae, q.52, a.3; Ila Ilae, q.24, 2.6 ad rum,

14 Tob, x2:13.

18 Cf. I Cor. 10:13.

18 [sa. 40i29, 31.
17 Ecclus. 34:9.
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I am weak, then am I powerful.” ** The apostle St. James also
says: “My brethren, count it all joy when you shall fall into divers
temptations; knowing that the trying of your faith worketh pa-
tience. And patience hath a perfect work; that you may be per-
fect.” 1®

To these temptations against chastity and patience is also added
at times in this period of the interior life the loss of cerrain tem-
poral goods, of fortune, honors, friendships on which we dwelt too
much. God comes at this time to ask us to give Him the lively affec-
tion which we have not thought of giving to Him. Sometimes He
also permits illnesses, that we may learn to suffer, and also that we
may be reminded that of ourselves we can do nothing and that we
need the divine favors for the life of the body and that of the soul.

Tue Errects oF THE Passive PuriricaTioNn
OF THE SENSES

If we bear these trials well, they produce precious effects in us.
It is said that “patience produces roses.” Among the effects of the
passive purification of the senses, must be numbered a profound and
experimental knowledge of God and self.

St. John of the Cross points out: “These aridities and the empti-
ness of the faculties as to their former abounding, and the diffi-
culty which good works present, bring the soul to a knowledge of
its own vileness and misery.” 2°

This knowledge is the effect of nascent infused contemplation,
which shows that infused contemplation is in the normal way of
sanctity. St. John of the Cross says: “The soul possesses and retains
more truly that excellent and necessary virtue of self-knowledge,
counting itself for nothing, and having no satisfaction in itself, be-
cause it sees that of itself it does and can do nothing. This dimin-
ished satisfaction with self, and the affliction it feels because it thinks
that it is not serving God, God esteems more highly than all its
former delights and all its good works.” **

With this knowledge of its indigence, its poverty, the soul com-
prehends better the majesty of God, His infinite goodness toward

18 Cf, II Cor, 12:10.

19 Jas. 1:2—4.

20 T'he Dark Night, Bk. I, chap. r2.
# 1bid.
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us, the value also of Christ’s merits, of His precious blood, the
infinite value of the Mass, and the value of Communion. “God
enlightens the soul, making it see not only its own misery and mean-
ness, . . . but also His grandeur and majesty.” *2

St. Teresa speaks in like manner: “For instance, they read that
we must not be troubled when men speak ill of us, that we are to
be then more pleased than when they speak well of us, . . . with
many other things of the same kind. The disposition to practice this
must be, in my opinion, the gift of God, for it seems to me a super-
natural good.” 22 “People may desire honors or possessions in mon-
asteries as well as outside them (yet the sin is greater as the tempta-
tion is less), but such souls, although they may have spent years in
prayer, or rather in speculations (for perfect prayer eventually
destroys these wvices), will never make great progress nor enjoy the
real fruit of prayer.” **

St. Catherine of Siena, too, taught the same doctrine: that the
knowledge of God and that of our indigence are like the highest and
the lowest points of a circle which could grow forever.?® This in-
fused knowledge of our misery is the source of true humility of
heart, of the humility which leads one to desire to be nothing that
God may be all, amare nesciri et pro nibilo reputari. Infused knowl-
edge of the infinite goodness of God gives birth in us to a much
more lively charity, a more generous and disinterested love of God
and of souls in Him, a greater confidence in prayer.

As St. John of the Cross says: “The love of God is practiced, be-
cause the soul is no longer attracted by sweetness and consolation,
but by God only. . . . In the midst of these aridities and hardships,
God communicates to the soul, when it least expects it, spiritual
sweetness, most pure love, and spiritual knowledge of the most
exalted kind, of greater worth and profit than any of which it had
previous experience, though at first the soul may not think so, for

22 [hid.

23 [ ife, by herself, chap. 31.

3 The Way of Perfection, chap. 12, par. s.

8 The Dialogue, chap. 4: “In self-knowledge, then, thou wilt humble thy-
self, seeing thar, in thyself, thou dost not even exist; for thy very being, as
thou wilt learn, is derived from Me, since I have loved both thee and others
before you were in existence.” 1bid., chaps. 7, 9, and 18: “I am who am; you
are not in yourselves."”
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the spiritual influence now communicated is most delicate and im-
perceptible by sense.” %6

The soul travels here in a spiritual light and shade; it rises above
the inferior obscurity which comes from matter, error, and sin; it
enters the higher obscurity which comes from a light that is too
great for our weak eyes. It is the obscurity of the divine life, the
light of which is inaccessible to the senses and to natural reason.
But berween these two obscurities, the lower and the higher, there
is a ray of illumination from the Holy Ghost; it is the illuminative
life which truly begins. Then are realized the Savior’s words: “He
that followeth Me walketh not in darkness, but shall have the light
of life,” 2 and he already has it.

Under this light, affective charity becomes effective and generous.
Through the spirit of sacrifice it more and more takes first place
in the soul; it establishes peace in us and gives it to others. Such are
the principal effects of the passive purification of the senses, which
subjects our sensibility to the spirit and spiritualizes that sensibility.
Thus this purification appears in the normal way of sanctity. Later
the passive purification of the spirit will have as its purpose to super-
naturalize our spirit, to subject it fully to God in view of perfect
divine union, which is the normal prelude to that of eternity. These
are the superior laws of the life of grace, or of its full development,
in its relation to the two parts of the soul. The senses should, in the
end, be fully subjected to the spirit, and the spirit to God.

Finally, it should be pointed out that the passive purification of
the senses, even for those who enter it, is more or less manifest and
also more or less well borne. St. John of the Cross points out this
fact when he speaks of those who show less generosity: “The night
of aridities is not continuous with them, they are sometimes in it,
and sometimes not; they are at one time unable to meditate, and at
another able as before. . . . These persons are never wholly weaned
from the breasts of meditations and reflections, but only, as I have
said, at intervals and at certain seasons.” ?® In The Living Flame,
the mystical doctor, explaining why this is so, says: “Because these
souls flee purifying suffering, God does not continue to purify

* The Dark Night, Bk. 1, chap. 13.
* John 8:12.
 T'he Dark Night, Bk. I, chap. o.
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them; they wish to be perfect without allowing themselves to be
led by the way of trial which forms the perfect.” *°

Such is the more or less generous transition to a form of higher
life. We see the logical and vital succession of phases through which
the soul should pass to reach the perfect purity that would permit
it to enter heaven immediately. It is not a mechanical juxtaposition
of successive states: it is the organic development of life. In his
discussion of this point St. John of the Cross caused spiritual theology
to advance notably, by showing the necessity and the intimate na-
ture of these purifications, which are an anticipated purgatory in
which one merits and advances, whereas in that after death, one no
longer merits. May the Lord grant us the grace thus to suffer our
purgatory before death rather than after our last sigh. In the evening
of life we shall be judged on the purity of our love of God and of
souls in God.

2 The Living Flame, st. 2, v. 5. It is clear that in the opinion of St. John of
the Cross these souls show a lack of generosity, which does not appear in
those predestined from all eternity to a high degree of perfection, the requi-
site condition for the special degree of glory which God willed for them. St.
John of the Cross speaks of predestination in the same terms as St. Thomas,
when he says: “Every soul, according to its measure, great or little, may at-
tain to this union, yet all do not in an equal degree, but only as our Lord shall
give unto each, as it is with the blessed in heaven” (The Ascent of Mount

Carmel, Bk. 2, chap. §).
On this point see what we have said elsewhere, Perfection chrétienne et

contemplation, 7th ed., 11, 472~76; appendix pp. [121]-[125].

CHAPTER VI

The Spiritual Age of Proficients
Principal Characteristics
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SINCE we have discussed the difficult period called the night of
the senses, which, according to St. John of the Cross, marks the
entrance into the illuminative way of proficients, we should now
point out the principal traits of the spiritual character of proficients,
the characteristics of this age of the interior life.!

'I.“hc. mentality of proficients should be described by insisting on
their knowledge and love of God, and by noting the differences
between this spiritual age and the preceding one, just as one re-
marks those of adolescence and childhood. The adolescent is not
only a grown-up child, but he has also a new mentality; he sees things
in a lt?ss imaginative, more rational manner; he has different preoc-
cupations, just as the child is not an adolescent in miniature. From
the spiritual point of view there is something similar in respect to
the different ages of the interior life.

Tue KnowrLeEDpGE oF Gop N PROFICIENTS

' In the 'prcceding period, the beginner scarcely knew God except
in the mirror of sensible things, whether in those of nature, or in
those mentioned in the parables of the Gospel, or in the exterior

!In Volume I, chapter 14, we stated that, just as there is in the natural
order, about the age of fourteen, a crisis of puberty and of the awkward age
in the passage from childhood to adolescence, and another at twenty-two
years of age, the crisis of first liberty, when the young man leaves his parents
in order to live independently—so from the spiritual point of view there is
the crisis of the passive purification of the senses, or the night of the senses
at the entrance to the illuminative way, and later on the crisis of the paSSivé
ltunhcatum of the spirit, or night of the spirit, at the entrance to the uni-
tive way of the perfect, who truly merit this name.
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acts of worship; and he knew himself only in a very superficial
manner.

The proficient obtained a deeper self-knowledge while passing
through the period of prolonged aridity which marks the second
conversion. With this knowledge of his poverty, of his spiritual in-
digence, there grows within him by contrast‘a quasi-experimental
knowledge of God, not only in the mirror of the sensible things
of nature, of the parables, of exterior worship, but in the spiritual
mirror of the mysteries of salvation with which he familiarizes him-
self. These mysteries, which are those of the incarnation of the
Word, of the redemption, of eternal life, the rosary daily places
before our eyes by recalling to us the Savior’s childhood, His sor-
rowful passion, His resurrection and ascension. If the proficient is
faithful, he goes beyond the sensible aspect of these mysteries, he
attains all that is spiritual in them, the infinite value of the merits
of Christ; then the rosary is no longer the mechanical recitation of
the Hail Mary, but a living thing, a school of contemplation. The
joyful mysteries bring us the good news of the annunciation and the
nativity of our Savior, which constitute true, enduring, and deep
joys far above the pleasures of the world and the satisfactions of
pride. Likewise, in the midst of our sufferings, which are often
without reason, at times overwhelming, almost always badly borne,
the sorrowful mysteries repeat to us that our sins should be the
object of our grief. They malce us desire to know them better, to
experience a sincere SOrrow for them, and thus we begin to com-
prehend the profound meaning and the infinite value of Christ’s
passion and its effects in our lives. Finally, in the midst of the in-
stability and uncertainties of this life, the glorious mysteries recall
to us the immutability and the perfect happiness of eternal life,
which is the goal of our journey.

The proficient who would thus live a little better each day by
the spirit of the rosary, would reach the contemplation of the mys-
tery of Christ, a certain penetrating understanding of the life of the
mystical body, or of the Church militant, suffering, and triumphant.
Under the continual direction of Jesus and of Mary Mediatrix, he
would enter increasingly into the mystery of the communion of
saints. If he should listen daily to this secret teaching in the depth
of his heart, this prayer would kindle in him the desire of heaven,
of the glory of God, and the salvation of souls; it would give him
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a love of the cross and strength to carry it, and from time to time a
foretaste of heaven, a certain savor of eternal life. As a traveler
toward eternity (viator), he would occasionally enjoy it in hope
and would rest on the heart of Him who is the way, the truth, and
the life.

The proficient who has such knowledge of God no longer knows
Him only in the sensible mirror of the starry sky or of the parables,
but in the spiritual mirror of the great mysteries of the Incarnation,
the redemption, and eternal life which is promised to us. He thus
grows increasingly familiar with these mysteries of faith, he pene-
trates them a little, tastes them, sees their application to his daily life.
According to the terminology of Dionysius, which is preserved by
St. Thomas,? the soul rises thus by a spiral movement from the mys-
teries of Christ’s childhood to those of His passion, resurrection,
ascension, and glory, and in them it contemplates the radiation of the
sovereign goodness of God, who thus communicates Himself ad-
mirably to us. Goodness is essentially diffusive, and that of God
diffuses itself on us by the redeeming Incarnation and by the revela-
tion of eternal life already begun, in a sense, in the life of grace.?

In this more or less frequent contemplation, the proficients or ad-
vanced receive, in the measure of their fidelity and generosity, the
light of the gift of understanding, which renders their faith more
penetrating and which makes them glimpse the lofty and simple
beauty of these mysteries, a beauty accessible to all those who are
truly humble and pure of heart.

Consequently this period of the interior life merits the name of
illuminative way. In the preceding period, the Lord conquered our

2 Cf. Ila Ilae, g, 180, a.6.

8 In the passage from St. Thomas which we have just cited, are mentioned
three movements which symbolize the elevation of the contemplative soul
toward God: the straight movement, the oblique or spiral movement, and
the circular movement.

In the period preceding that which we are speaking of, the soul, starting
from sensible things, rose toward God like the bird which often rises with a
straight movement toward the sky: for example, it rose from the parable of
the prodigal son to the consideration of the mercy of God. In the period
following the age of proficients, that is, in the unitive life, the soul often at-
tains to a contemplation called circular. In this contemplation the soul returns
a number of times to the consideration of the divine goodness which radiates
on all things, somewhat like an eagle, which rises into the air with a spiral
movement and then describes the same circle several times while contemplat-
ing the sun and its radiation over the entire horizon.




68 THREE AGES OF THE INTERIOR LIFE

sensibility by certain graces, to which the name sensible is given
because of the sensible consolation they bring. Then the soul, which
had become too attached to these sensible consolations, had to be
weaned from them that it might receive a more spiritual and sub-
stantial food.

Now God conquers our intellect; He enlightens it as He alone
can; He renders this superior faculty increasingly docile to His
inspirations that it may grasp divine truth. He subjects our intellect
to Himself in this way while vivifying it. He gives it lights that are
often scarcely perceived, but that make us understand ever better
the spirit of the Gospel. He lifts us up above the excessive preoccu-
pations and the complications of a learning that is too human. He
makes us aspire to the superior simplicity of the loving gaze which
rests in the truth that makes man free. He makes us understand the
meaning of these words: “If you continue in My word, you shall
be My disciples indeed. And you shall know the truth, and the truth
shall make you free.”  This word will deliver you from the preju-
dices of the world, from its vain complications, its lies, the short-
sightedness of unconscious pride, and from that of covetousness.
Divine truth will give itself profoundly to you and will also dispel
the false luster of all that can seduce you. It will free you from what
Scripture calls “the bewitching of vanity,” ® from the vertigo of
passion which blinds you to the true imperishable goods.

In all this there is a knowledge of God and of self notably differ-
ent from that drawn from books simply by reading. We begin to
know in a truly living manner the Gospel, the Eucharist, Jesus
Christ, who does not cease to intercede for us and who gives us
always new graces to incorporate us in Him, in His mystical body
for eternity. The life of the Church appears in its grandeur; we
think of the spiritual summits of the Church in our day, which must
number very holy souls as it did in the past and as it will in the fu-
ture. Such is the work of the Holy Ghost in men’s hearts.

Books alone cannot give this experimental knowledge. A treatise
on the Eucharist will show at some length, by the analysis of scrip-
tural texts, that this sacrament was instituted by Christ; it will de-
fend speculatively the Real Presence and transubstantiation against
ancient and modern errors; it will compare the different explana-

¢ John 8:31 f.
8 Wisd. 4:12.
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tions which theologians give of the Sacrifice of the Mass, and will
enumerate the fruits of Communion. These books, which are in-
dispensable for the training of the priest, end in precise formulas.
These formulas, however, should not be an end for us; for the in-
terior soul they should be a point of departure. To live with a holy
realism by the mystery itself, the soul should go beyond them.

By faith in the Eucharist, the interior soul already holds the truths
that it needs to knows; it is useless for such a soul to embarrass itself
with discussions on the history of this dogma, on transubstantiation
or the Eucharistic accidents; it needs to live by the truths of faith
and of the liturgy, as Book IV of The Imitation points out. To live
in this way, the soul must receive the inspirations of the Holy Ghost
with docility. Not in vain are the seven gifts given to all the just;
they are given to perfect the virtues. Thus the gift of understand-
ing should make all the just who are faithful to its inspirations pene-
trate the meaning and import of the formulas of faith; simple
souls who are clean of heart really see this import much better than
theologians who are too satisfied with their acquired knowledge.
Mirabilis Deus in sanctis suis.

The contemplation of divine things may be greatly hindered by
self-sufficiency which leads a man to think he already knows the
interior life, when, as a matter of fact, he still has much to learn.
The study of books will never replace prayer; for this reason the
great doctors of the Church have declared that they learned more in
prayer at the foot of the cucifix or near the tabernacle than in the
most learned works. Books give the letter and explain it; intimate
prayer obtains the spirit which vivifies, the interior light which
sometimes illuminates in an instant principles often repeated, but
whose universal radiation had not been grasped. Many things in
Christian life are illuminated, for example, in the light of St. Paul’s
words: “What hast thou that thou hast not received?” ¢ This princi-
ple is the basis of humility, gratitude, and true love of God, that we
may respond to God’s love for us. In the same way we then in-
creasingly understand the profound meaning of these words: God is
the Author of being, of life, the Author of salvation, of grace, of
final perseverance.

Such is, though very imperfectly expressed, the knowledge of
God which proficients need and which is found in the illuminative

% See I Cor. 4:7.
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way. This period, in which the soul begins to contemplate God in
the spiritual mirror of the mysteries of salvation, already surpasses
the ascetical life; it is a beginning of the mystical life. A denial of this
fact would be a failure to recognize the grace of God. It would like-
wise be a failure to recognize it if one should deny the mystical char-
acter of The Imitation in which all interior souls may find their
nourishment. This mystical character is a sign that the infused con-
templation of the mysteries, which is discussed in this book, is in the
normal way of sanctity.

Tue Love or Gop anDp or SourLs IN PRrROFICIENTS

What is the normal effect of the interior lights received on the
mysteries of the life and death of our Savior, on that of eternal life
which is promised us? These lights lead the soul to love God, no
longer as in the preceding period, only by fleeing mortal sin and
deliberate venial sin, but by imitating the virtues of Christ, His
humility, meekness, patience, by observing not only the precepts
necessary for all, but the evangelical counsels of poverty, chastity,
obedience, or at least the spirit of these counsels, and by avoiding
imperfections.

Then with a greater abundance of interior light, the faithful soul
will receive, at least occasionally, keen desires for the glory of God
and the salvation of souls. Then that hunger and thirst after the
justice of God which Christ speaks of in the beatitudes will grow.
The soul will see the truth of His words: “If any man thirst, let him
come to Me, and drink. . . . Out of his belly shall flow rivers of
living water.” The soul will then receive, at least for a time, a
greater facility for prayer. Not infrequently there is at this stage the
infused prayer of quiet in which the will is captivated for a very
short time by the attraction of God.” Persons dedicated to the apos-
tolate have also in this period a greater facility to act in the service
of God, to teach, direct, and organize works.

In such a life the soul loves God, no longer only “with its whole
heart” in the midst of sensible consolations, but “with all its soul,”
with all its activities, not yet however “with all its strength,” as will
happen in the night of the spirit, nor as yet “with all its mind,” for
the soul is not yet established in this superior region. That it may

T St. Teresa, The Interior Castle, fourth mansion.
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be established there, the passive purification of the higher part of
the soul will be needed, a purification that brings about the dis-
appearance of all the spiritual or intellectual pride which still mingles
in the facility for prayer and action, which we have just mentioned.
The soul has still a long road to travel, like Elias who had to walk
forty days and forty nights even to Mt. Horeb; but the soul grows,
its virtues develop and become solid virtues, the expression of a
love of God and souls, which is not only affective, but effective or
efficacious.

We shall now discuss these Christian virtues, their relation espe-
cially to the love of God, as do the apostle St. John, St. Paul, and
all spiritual writers after them. For this reason we shall insist on the
moral virtues that have a closer relation to the theological virtues:
those of humility, meekness, and patience; those that correspond
to the counsels of poverty, chastity, obedience; also those pointed
out by Christ when He speaks of the necessity of uniting the pru-
dence of the serpent to the simplicity of the dove, or to perfect
sincerity. We shall thus be led to speak of what the progress of
the theological virtues and of the gifts of the Holy Ghost should
be in the illuminative way under the direction of the interior Master.
Thus we follow an ascending way toward union with God.?

¢ In Ila Ilae of the Sumzma, St. Thomas follows a descending way, speaking
first of the theological virtues and of the gifts which accompany them, then
of the moral virtues, descending from prudence to justice, fortitude, and tem-
perance. St. Thomas proceeds thus in a speculative manner and according to
the order of intention, in which the end is willed before the means.

We shall follow the inverse way, according to the order of execution or
of realization, which rises toward the obtaining of the end desired. We con-
sider things here in a more practical and concrete manner according to the
progress of the proficient toward divine union.
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'I'O describe what the progress of the Christian virtues should be
in the illuminative way, we must recall the profound meaning

of the traditional symbolism in the figure of the spiritual edifice.
In this figure we find many of the teachings of Christ and St. Paul,
such as St. Augustine and St. Thomas understood them in their
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works where they speak of the subordination of the virtues and of
their connection with the seven gifts of the Holy Ghost.

Christ is the first to tell us, at the end of the Sermon on the Mount,
that we must build our spiritual edifice not on sand, but on a rock,
and St. Paul adds that the rock is Christ Himself on whom every-
thing must rest.

To build this temple we must, therefore, dig the foundation un-
til we find the rock. According to St. Augustine, the excavation sym-
bolizes humility, which is, says St. Thomas, a fundamental virtue,
inasmuch as it removes pride, the source of every sin. If the soul
is empty of self, it will be filled with God,; if it does not seek itself,
it will seek God in everything. To build this temple we must, there-
fore, not scratch the soil, but dig very deep; and if we allow the
Lord to work, He Himself will dig by making us profit by the hu-
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As the drawing on the opposite page shows, from humility, the
base of this excavation resting on Christ the foundation rock, rises
the first column of the edifice, the pillar of faith, as St. Paul calls
it. Faith is called a fundamental virtue, not only like humility in

NIMITY

that it removes an obstacle, but in that all the other infused virtues
rest positively on it.* Opposite the pillar of faith is that of hope,
which makes us desire God, eternal life, relying on the divine help
for its attainment,

HUMILITY

1 Cf. Surnma, 1a llae, q. 161, 8. 5.
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These two pillars support the cupola of charity, the highest of
the virtues. The part of the cupola which rises toward heaven
symbolizes charity toward God, whereas that which slopes toward
the earth is a figure of fraternal charity, which makes us love our
neighbor for God because he is a child of God or called to become
one. The cupola is surmounted by the cross to remind us that our
love ascends toward God only through Christ and the merits of
His passion.

St. Augustine, speaking of the beatitudes in his commentary on
the Sermon on the Mount, and St. Thomas tell us that to each of
the three theological virtues corresponds a gift of the Holy Ghost;
these three gifts are symbolized by three lamps. From the pillar
of faith is suspended the lamp of the gift of understanding, which
renders faith penetrating. By faith we adhere to the word of God;
by the special inspiration of the gift of understanding we penetrate
it, as for example, when assailed by temptation, we comprehend
that God is truly our last end, the one thing necessary, and that we
must remain faithful to Him.

From the pillar of hope is suspended the lamp of the gift of knowl-
edge, which, according to St. Augustine and St. Thomas, makes us
know things, not by their supreme cause as wisdom does, but by
their proximate, defectible, and often deficient cause. For this rea-
son, according to these doctors, the gift of knowledge shows us the
emptiness of earthly things and the vanity of human helps in at-
taining a divine end. In this sense, the gift, which perfects faith,
also perfects hope and leads us to aspire more strongly toward eternal
life and to rely on the help of God, the formal motive of hope, to
attain it.2

From the cupola symbolizing charity is suspended another lamp,
the gift of wisdom, which illuminates the whole interior of the spirit-
ual edifice and makes us see all things as coming from God, supreme
Cause and last End, from His love or at least by His permission
for a greater good which we shall some day see and which from
time to time becomes visible here on earth. In this spiritual temple,
says St. Paul, dwells the Holy Ghost and with Him the Father and
the Son. They are there as in a mansion, where They may be

* St. Thomas shows especially that the gift of knowledge perfects faith; but
he points out that it consequently strengthens hope. This virtue is also assisted
by the gift of fear, inasmuch as it preserves the soul from presumption.
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and are from time to time quasi-experientally known and loved.

However, to enter this spiritual edifice there must be a door. Ac-
cording to tradition, in particular the teaching of St. Gregory the
Great, often quoted by St. Thomas, the four hinges of this two-
leafed door symbolize the four cardinal virtues of prudence, justice,
fortitude, and temperance. Their name “cardinal” comes from the
Latin cardines, meaning hinges. This meaning is preserved in the
current expression, “That man is unhinged,” when irritation makes
a man fail in these four virtues. Without them man is outside the
spiritual temple in the uncultivated region ravaged by the evil weeds
of egoism and inordinate inclinations.® The two upper hinges on the
temple door symbolize prudence and justice, which are in the higher
part of the soul, and the two lower hinges are figures of fortitude
and temperance, which have their seat in the sensible appertites,
common alike to man and animal.

To each of these four hinges is fastened a triple piece of iron-
work, symbolizing the principal virtues annexed to each of the car-
dinal virtues. Thus, to prudence is attached foresight (a reflection
of divine Providence), circumspection attentive to the circumstances
in the midst of which we must act, and steadfastness or constancy,
that we may not because of difficulties abandon good decisions and
resolutions made after mature reflection in the presence of God.
Inconstancy, says St. Thomas, is a form of imprudence.*

To the virtue of justice are also attached several virtues. Those
which relate to God as forms of justice toward Him are: religion,
which renders to Him the worship due Him; penance, which offers
Him reparation for the offenses committed against Him; obedience,
which makes man obey the divine commandments or the orders of
the spiritual or temporal representatives of God.

The virtue of fortitude makes us keep to the right road in the
presence of great dangers instead of yielding to fear; it manifests
itself in the soldier who dies for his country and in the martyr
who dies for the faith. To fortitude several virtues are also attached:
notably, patience that we may endure daily vexations without weak-
ening; magnanimity which tends to great things to be accomplished
without becoming discouraged in the face of difficulties; longa-
nimity which makes us bear over a long period of time incessant

* Cf. Ta Ilae, q.61, a.3.
* See 1la llace, q.53, 2.5.
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contradictions that sometimes are renewed daily for many years.

Lastly, to the virtue of temperance, which moderates the in-
ordinate impulses of our sensible appetites, are attached chastity, vir-
ginity, meekness which moderates and represses irritation or anger,
and evangelical poverty which makes us use the things of the world
as though not using them, without becoming attached to them.

According to St. Augustine and St. Thomas, to each of these car-
dinal virtues corresponds a gift of the Holy Ghost, symbolized by
so many precious stones which ornament the door; portae nitent
margaritis, as we read in the hymn for the feast of the dedication
of a church.

To prudence corresponds manifestly the gift of counsel, which
enlightens us when even infused prudence would remain uncertain,
for example, as to how to answer an indiscreet question without tell-
ing a lie. To justice, which in regard to God is called the virtue of
religion, corresponds the gift of piety, which comes to our help in
prolonged aridities by inspiring in us a filial affection for God. To
the virtue of fortitude corresponds the gift of fortitude, so manifest
in the martyrs. To the virtue of temperance, and especially of chas-
tity, corresponds the gift of filial fear, which enables us to surmount
the temptations of the flesh, according to the words of the Psalm-
ist: “Pierce Thou my flesh with Thy fear.”

Thus the picture of the spiritual edifice condenses the teaching
of the Gospel, the writings of St. Paul and of the great doctors on
the subordination of the virtues and their connection with the gifts
of the Holy Ghost.

This structure may appear somewhat complicated when insist-
ence is placed on the virtues attached to the cardinal virtues; but
the superior simplicity of the things of God stands out if the fol-
lowing profound statement is considered carefully: When in a soul
or a community the foundation of the edifice and its summit are
what they ought to be, in-other words, when there is profound
humility and true fraternal charity, the great sign of the progress
of the love of God, then everything goes well. Why is this? Because
God then supplies by His gifts for what may be lacking in ac-
quired prudence or natural energy; and He constantly reminds souls
of their duties, giving them His grace to accomplish them. “God
. . . giveth grace to the humble,” and He never fails those who
understand the precept of love: “Love one another as I have loved
you; by this shall all men know that you are My disciples.”

CHAPTER VIII

Prudence and the Interior Life
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“Be ye therefore wise as ser-
pents and simple as doves.”
Matt. 10:16

E shall discuss the moral virtues in the service of charity and

in their relation to the interior life, showing how they ought

to grow in the illuminative way and what their true place is in the
spiritual edifice.

Whereas the theological virtues are concerned with the last end
and lead us to believe in God, to hope in Him, to love Him above all,
the moral virtues have to do with the means to be employed in
order to obtain the last end. Among them we distinguish four, called
the cardinal virtues, because they are, as we have seen, like the four
hinges (cardines) of the door which gives access to the temple of
the interior life. The two principal walls of this temple symbolize
faith and hope, the dome is the symbol of charity, and the founda-
tion is humility. The four cardinal virtues, to which are attached
the other moral virtues, are, as moralists, even those of pagan an-
tiquity, commonly teach: prudence, which directs the others; jus-
tice, which renders to each man his due; fortitude or courage, which
keeps us from letting ourselves be cast down in an unreasonable
manner in the face of danger; temperance, which causes the light
of reason to descend into our sensibility especially under the forms
of sobriety and of chastity. Other moral virtues, as we have said,
such as patience and meekness, are manifestly attached to the car-
dinal virtues and are called connected virtues.

To understand clearly the teaching of St. Thomas on the most
important of these virtues, we should recall that he admits a differ-
ence not only of degree, but of nature, in other words, a specific

7
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difference between the acquired moral virtues which were de-
scribed by the pagan philosophers, and the infused moral virtues,
which are received in baptism and grow in us with charity. It is of
these virtues that the Gospel speaks.!

The difference separating these two orders of moral virtues is
most profound; it is that which distinguishes the natural, or rational,
order from that of grace. Here we have at the same time a different
formal object, motive, and end.

The acquired moral virtues, which were well described by Aris-
totle, establish the rectitude of right reason in the will and sensi-
bility. Under the direction of acquired prudence, justice gradually
reigns in the will; rational fortitude and reasonable moderation pre-
vail in the sensible appetites.

The infused moral virtues, received in baptism, belong to a much
higher order; they have not only a rational but a supernatural formal
motive. Under the direction of infused faith, prudence and the
Christian moral virtues cause the light of grace, or the divine rule
of th-‘.? children of God, to descend into the will and the sensible
appetites.

Between the acquired prudence described by Aristotle and the
infused prudence received in baptism, there is a measureless dis-
tance, far greater than that of an octave, which in music separates
two notes of the same name at the two extremities of a complete
scale. Thus a distinction is commonly made between the philosophi-
cal temperance of a Socrates and Christian temperance, or the philo-
sophical poverty of a Crates and evangelical poverty, or again the
rational measure to be observed in the passions and Christian mor-
tification. For example, by itself acquired temperance directed by
reason alone does not take into consideration the mysteries of faith,
our elevation to the supernatural life, original sin, the infinite gravity
of mortal sin as an offense against God, the value of charity or the
divine friendship. Neither does it consider the elevation of our
supernatural end: “To be perfect as our heavenly Father is per-
fect,” with a perfection of the same order as His, although unequal
to His.

Infused temperance, on the contrary, which is directed by divine
faith and Christian prudence, takes positively into account all these
revealed mysteries; it is ordained to make us, not only truly reason-

1 8t. Thomas, Ia Ilae, q.63, a.4.
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able beings, but to give us the supernaturalized sensible appetites
of a child of God.

Thus we see that these two virtues which bear the same name of
temperance are of very different metal: one is silver, the other gold.
In spite of the measureless distance separating them, the infused
virtue and the acquired virtue of the same name are exercised to-
gether in the Christian in the state of grace, somewhat like the art
of the pianist, which is in his intellect, and the agility of his fingers
which gives to his art an extrinsic facility.

Thus the acquired virtue should, in the Christian, be at the service
of the infused virtue of the same name, just as the imagination and
the memory of a learned man concur in the work of his intellect.
Thereby the moral virtues are also at the service of charity, the high-
est of the infused virtues. We shall discuss the chief among these
virtues, and first of all prudence.

Christ spoke of prudence on several different occasions in the
Gospel, particularly when He said to the apostles: “I send you as
sheep in the midst of wolves. Be ye therefore wise as serpents and
simple,as doves.” * Later on He also says: “Who, thinkest thou, is
a faithful and wise servant? . . . Blessed is thatservant. . . . Amen
I say to you, he shall place him over all his goods.” *

Prudence, which is requisite for every man that he may conduct
himself well, is especially fitting for those who must counsel and
direct others. We must have a correct idea of this virtue if we are not
to confound it with defects which sometimes resemble it, and if
we are to distinguish clearly between acquired prudence, good as
it is in its own order, and infused prudence. For this reason we shall
first discuss defects to be avoided, then acquired prudence, and
finally infused prudence and the gift of counsel, which often comes
to the aid of the virtue in difficult cases.

Derects To BE Avoipep

The value of the virtue is better seen by considering the disad-
vantages of the contrary defects, which are often quite manifest.
Therefore Scripture, the more strongly to recommend prudence to
us, shows us the dangers and the results of lack of consideration.

* Matt. 10:16.
* Matr. 24:45~47.
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It contrasts for us the prudent and the foolish virgins.* St. Peter and
St. Paul praise the prudence of the aged, especially of those who
are charged with watching over the first Christian communities,®
adding: “Be not wise in your own conceits,” ® and declaring that
God “will destroy the wisdom of the wise, and the prudence of the
prudent,” * who rely chiefly on their suavity. And Christ says: “I
confess to Thee, O Father, Lord of heaven and earth, because Thou
hast hid these things [the mysteries of the kingdom of heaven] from
the wise and prudent, and hast revealed them to little ones.” ®
Consequently there are two mutually contradictory defects to be
avoided: on the one hand, imprudence, lack of consideration, negli-
gence in considering what one should, rash haste in judgment; and
on the other hand, false prudence, or “the wisdom of the flesh,” *
often called slyness or even cunning, which pursues only a lower,
quite earthly end. It seeks, not the honest good, the object of virtue,
but the useful good such as money, and it displays much craft or
trickery to procure this good for itself. Cunning is the cleverness
of rogues; it will not help them to enter the kingdom of heaven. This
false prudence is foolishness and a delusion, as St. Paul often says.°
Imprudence, or lack of consideration, greatly retards spiritual
progress, and often it retards it by trying to hasten it. This is the
case with those who skim the road, who wish to reach divine union
immediately without passing humbly through the indispensable
lower degrees, as if a bird were to try to fly before having wings,
or an architect to construct the spires of a church before laying its
foundations. For example, these imprudent souls read mystical books
too soon and too rapidly, with avidity and in a superficial way,
without applying themselves to the serious practice of virtue. They
examine superficially the most beautiful aspects of the spiritual life
and will perhaps never nourish their souls with them. It is as if they
gathered from a fruit tree the flowers which should give the fruit,
unaware that by so doing they hinder the fruit from forming. Later,
when they should read the great spiritual writers with profit, they

¢ Matt. 25:4.

FCE. T Tim., ‘3223 1 Pet: 4:7.

€ Rom. 12:16.

"See I Cor. 1:19.

8 Matt. 11:25.

® Rom. 8:6: “For the wisdom of the flesh is death , . . an enemy to God.”
10 Cf. I Cor. 3:19: “The wisdom of this world is foolishness with God.”
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will perhaps say that it is useless to do so since they have already
read them and know them; when as a matter of fact they have only
a lamentably superficial knowledge of them. Theirs is the impru-
dence of the foolish virgins, the lack of discretion in the spiritual life.

To avoid the mutually contradictory defects of imprudence and
false prudence, it is important to consider what infused or Christian
prudence should be and likewise what should characterize acquired
prudence, which is at the service of infused prudence, as the imag-
ination and memory are at the service of the intellect. To follow an
ascending course, we shall first discuss acquired prudence, then in-
fused prudence, and finally the gift of counsel.

Acouirep PRUDENCE AND SELF-CONTROL

Acquired prudence, which has for its object honest good, is a
true virtue distinct from false prudence, or the wisdom of the flesh,
which St. Paul speaks of. Acquired prudence is defined as recta ratio
agibilium, right reason which directs our acts. It is called auriga vir-
tutum, the driver of the moral virtues; in reality, it directs the acts
of justice, fortitude, temperance, and the annexed virtues.!* It de-
termines the measure to be observed or the rational happy mean,
which is also a summit, in the midst of and above every deviation

11 Cf. A. Gardeil, O.P., La vraie vie chrétienne (1935, 2nd part, I: pp. 99—
206), “Personal and supernatural self-control,” pp. 115 ff.: “The ancient
philosophers compared prudence to the noble driver of a quadriga: auriga
virtutum. With his gaze fixed on the road that he is to cover, the driver holds
his coursers well in hand. He has an eye for everything, the unevenness of
the road, the progress of his rivals, the slightest movements of his steeds, the
special character of each of which he knows thoroughly. This one rears, that
one shies, the other one kicks in the shafts. In the meantime he handles the
reins, and with his voice, and if necessary with the whip, he moderates,
regularizes, excites them, employing all his energies to meet the situation,
knowing how to change his driving in the course of the race and, so to speak,
shaping his interventions in accordance with the spirit of his team. We must
transpose this manner of acting into the domain of supernatural con-
duct . . . ; and this by living experience and vigor of decision unceasingly
renewed and nourished at the springs of the living love of God.”

Thus the just man must direct and rule the movements of the sensible ap-
etites; in like manner the director of works, his subordinates; the superior,
is subjects; the bishop, his diocese; the supreme pastor, the entire Church.

Thereby we see the elevation of the virtue of prudence, which is below
the theological virtues, but above even the virtue of religion, whose acts it
directs, like those of justice, fortitude, and temperance, which are like the
coursers of the chariot.
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that may be unreasonable through defect or excess. Thus prudence
determines the happy mean of fortitude above cowardliness and
temerity, which would lead us to expose our life without a reason-
able motive. Aristotle spoke of mesotes (the happy mean) and
acrotes (the summit).'?

The virtue of acquired prudence, which was well described by
Aristotle, proceeds under the light of natural reason and moral
knowledge, making this rational light descend into our sensibility,
our will, and all our activity. But to determine the reasonable
happy mean in the different moral virtues, prudence presup-
poses these virtues, as the coachman needs well-broken horses.'*
There is a2 mutual relationship between the directing virtue and the
others; they grow together. Let us not forget that no one can have
true acquired prudence, distinct from cunning and artifice, if he
has not in a proportionate degree justice, fortitude, temperance,
loyalty, and true modesty. Why is this? Because, as the ancients used
to say: “Such as a man is, such does the end seem to him.” ** The
ambitious man judges as good what flatters his pride, whereas the
sincerely modest man loves to do good while remaining hidden. He
who is dominated by ambition may have great cunning and subtlety;
he cannot have true acquired prudence, nor, with even greater rea-
son, infused prudence. Therefore St. Thomas says: “The truth of
the practical intellect depends on conformity with a right appe-
tite.” ** Moreover, prudence ought not only to judge well, but to
command efficaciously the virtuous acts of justice, fortitude, and
temperance, and it cannot command them in this way unless the
will is upright and efficacious, rectified by these very virtues.*® Thus
there is truly a mutual relationship between prudence and the moral
virtues which it directs; true acquired prudence cannot exist with-
out the acquired virtues of justice, fortitude, and temperance. This

12 Cf. Ethica, Bk. 11, chap. 2; St. Thomas, Ia Ilae, q.64, a.1.

12 Cf, Ia Ilae, q.58, a.5.

1¢ Ethica, Bk. 111, chap. 4.

16 See Ia Ilae, q.57, a.5 ad 3um. Even if the prudent judgment is specula-
tively false because of an absolutely involuntary error, it remains practically
true. Thus if we cannot know that the beverage presented to us is poisoned,
it is not imprudent to judge that we may drink ir.

19 The principal act of prudence is indeed the imperium, or command,

which directs the execution of the virtuous act that must be placed here and
now. Cf. Ila Ilae, q.47, a.8.
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rectitude of moral conduct is in itself something very beautiful.!”

Consequently, in a man in the state of mortal sin, who sins seri-
ously against justice, fortitude, temperance, or any other virtue, the
virtue of acquired prudence can be only in the state of a slightly sta-
ble disposition (facile mobilis), for the will of this man is turned
away from his last end.'® That the acquired virtue of prudence
exist in the state of a stable virtue (difficile mobilis) and be in truth
firmly connected with the other moral virtues, we must have char-

ity; we must efficaciously love God, our last end, more than our-
selves.1?

Acquired prudence counsels us about many things which natural
reason can know by its own power. It will preserve us from im-
pulsiveness, dominate our temperament, tell us not to follow the
fancies of our imagination, the whims of our sensible appetites. It
will remind us that we must submit to the judgment of those who
are more enlightened and experienced, that we must obey those

*" This truth may be more clearly seen if one observes that the politics of
states rarely rise above the economic or material interests of the people,
above the tangible, useful good; they give little consideration to the rules of
true morality or the honest good, the object of virtue. Then morality disap-
pears in the relations of nations; states sometimes permit enormous collective
crimes which they could and should hinder by defending the oppressed and
the persecuted. Thereafter the nation must bear the punishment or the
terrible results of these unpardonable imprudences and cowardly acts, which
negate the moral law and right in order to maintain the primacy of power or
of gold. To compensate for these faults there must be an intense interior
life in certain souls who may be “the ten just” of whom the Scriptures speak
and because of whom God shows mercy.

18 Because of mortal sin, the will is turned directly away from the super-
natural last end, and indirectly from the natural last end, for the natural law
itself obliges us to obey God, no matter what He may command. Thus every
sin against the supernatural last end is indirectly a sin against the natural law.

19 Cf. Ta Ilae, q.63, a.2 ad 2um: “Mortal sin is incompatible with divinely
infused virtue, especially if this be considered in its perfect state. But actual
sin, even mortal, is compatible with humanly acquired virtue; because the
use of a habit in us is subject to our will (q.49,2.3) . . . ; and one sinful act
does not destroy a habit of acquired virtue.” Ibid., q.65, a.2: “It is possible by
means of human works to acquire moral virtues, in so far as they produce
good works that are directed to an end not surpassing the natural power of
man; and when they are acquired thus, they can be without charity, even as
they were in many of the Gentiles.” Ibid., ad rum: “Virtue, in the words
T:I.OIICd, denotes imperfect virtue.” On these texts consult the commentary of
t

¢ §a1manrfcmces and what we said in Part One of this work on the con-
nection of the virtues.
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who have authority to command. It will guide us in our dealings
with different people by taking their temperament and character
into consideration. But however perfect acquired prudence may
be, since it belongs to the natural or rational order, it cannot by itself
judge as it should the supernatural conduct to be observed in Chris-
tian life. For that judgment, we need infused prudence, which is
that recommended by the Gospel.

InrFusep PRUDENCE

Infused prudence was given to us by baptism; it grows with
charity, through merit, the sacraments, Communion. By itself it
gives us an intrinsic facility to judge well and practically of the
matters of Christian life, and its exercise is extrinsically facilitated
by acquired prudence which is exercised at the same time. Infused
prudence brings to the actions of our daily life the light of grace
and of infused faith, as acquired prudence brings to them the
light of right reason. In certain very sensible Christians, acquired
prudence is especially prominent; in others, who are more super-
natural, infused prudence is particularly manifest. Consequently,
infused prudence is a great virtue, superior to all the moral virtues
which it directs; it should evidently be found especially in those
whose duty is to advise and direct others.

We are not concerned here, therefore, with that negative pru-
dence which, to avoid difficulties and vexations, almost always
advises against acting, against undertaking great things. This pru-
dence, which has as its principle: “Undertake nothing,” is that of
cowardly souls. After saying: “The best is sometimes the enemy of
the good,” it ends by declaring: “The best is often the enemy of the
good.” Such negative prudence confounds the mediocre with the
happy mean of the moral virtue, which is also a summit above con-
trary vices. Mediocrity itself is an unstable mean between good
and evil; it is that with which tepidity contents itself, secking always
for pardon by speaking of moderation and stating its first principle:
“Nothing must be exaggerated.” Then follows forgetfulness of the
fact that in the way of God, not to advance is to retrogress; not to
ascend is to descend; for the law of the traveler is to advance, and
not to fall asleep on the road. True Christian prudence is not a
negative but a positive virtue, which leads a man to act as he should
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when he should, and which never loses sight of the elevation of our
supernatural last end, nor of zeal for the glory of God and the sal-
vation of souls. It definitively rejects certain human maxims.

If acquired prudence presupposes the acquired moral virtues,
Christian prudence presupposes the infused moral virtues which
accompany charity. And if, in the first training, more insistence is
placed on these virtues, especially on humility, chastity, and patience,
than on prudence itself, it is because the humble, chaste, and patient
man is inclined by these very virtues to judge well and practically
(per modum inclinationis) of what relates to moral and spiritual life.

But when the Christian, who is already more or less trained, must
begin to direct himself, he should in many things, especially if he
must counsel others, be particularly attentive to what true supernat-
ural prudence demands, and avoid all lack of consideration and rash
haste in judgment. Then he will become increasingly aware of the
superiority of true Christian prudence, a virtue which ranks im-
mediately below the theological virtues, that it may cause their
radiation and vivifying influence to descend on the moral virtues
which it directs.

Therefore Christian prudence should grow with charity, and its
supernatural views should increasingly prevail over the too human
views of what St. Thomas, following the example of St. Augustine,
calls the “lower reason.” The lower reason judges everything from
the temporal point of view; the higher reason, from the point of
view of eternity.?°

This lofty Christian prudence is exceedingly rare. Father Lalle-
mant, S.J., even says: “The majority of religious, even of the good
and virtuous, follow in their own conduct and in their direction of
others only reason and common sense, in which some of them excel.
This rule is good, but it does not suffice to attain Christian perfec-
tion. Such persons are ordinarily guided in their conduct by the
common opinion of those with whom they live, and as the latter
are imperfect, although their lives may not be dissolute, because the
number of the perfect is very small, they never reach the sublime
ways of the spirit. They live like the common run of people, and

20 Cf. Ia, q.79, a.9: “The higher reason is that which is intent on the con-
templation and consultation of things eternal; . . . the lower reason is that
which is intent on the disposal of temporal things.” This is what St. Augustine
says in De T'rin., Bk, XII, chap. 7.
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their manner of directing others is imperfect.” #* At certain times,
for instance during persecutions, the inadequacy of such a way of
acting becomes evident.

True prudence never loses sight of the elevation of the end toward
which we should journeys; it judges all our acts in relation to eternal
life, and not only in relation to the customs or conventions of our
environment. It repeatedly calls to mind “the one thing necessary.”
Aided by the special inspirations of the gift of counsel,*? it becomes
holy discretion which weighs all things according to God’s measure.

HovLy Discrerion axp THE GirT oF CoOUNSEL

St. Catherine of Siena offers an admirable treatise on discretion
or spiritual discernment in her Dialogue. She tells us that Christian
discretion, which indicates the measure between the contrary de-
fects and is the source of a wise discernment, is based on the knowl-
edge of God and of self. She states: “Discretion is the only child of
self-knowledge and, wedding with charity, has indeed many other
descendants, as a tree with many branches; but that which gives life
to the tree, to its branches, and its fruit, is the ground of humility,
in which it is planted, which humility is the foster-mother and nurse
of charity, by whose means this tree remains in the perpetual calm
of discretion.” 2* This is a symbolical manner of expressing the con-
nection of these virtues.

Holy discretion presupposes, therefore, a great spirit of faith. It
lessens nothing; whereas practical naturalism sees only a limited
aspect of great things, holy discretion sees the great aspect even of
the little things in Christian life, of our daily duties in their relation
to God.?* It directs justice, which renders to God and to one’s
neighbor what is due them. As we read in The Dialogue (it is the
Lord who speaks):

Discretion . . . renders to each one his due. Chiefly to Me in ren-
dering praise and glory to My name, and in referring to Me the graces

%1 La Doctrine spirituelle, 4th principle, chap. 2, a.2. We have already
quoted this passage, but there is no harm in quoting it a second time.

22 Cf. St. Thomas, De dono consilii, I1a Ilae, q.52.

22 The Dialogue, chap. 9.

24 Luke 16:10: “He that is faithful in that which is least, is faithful also in
that which is greater.”
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and the gifts which she sees and knows she has received from Me; ** and
rendering to herself that which she sees herself to have merited, know-
ing that she does not even exist of herself. . . . And she seems to herself
to be ungrateful for so many benefits, and negligent, in that she has not
made the most of her time, and the graces she has received, and so seems
to herself worthy of suffering; wherefore she becomes odious and dis-
pleasing to herself through her guilt.*® And this founds the virtue of dis-
cretion on knowledge of self, that is, on true humility, for, were this
humility not in the soul, the soul would be indiscreet; indiscretion being
founded on pride, as discretion is on humility.

An indiscreet soul robs Me of the honor due to Me, and attributes it to
herself through vainglory, and that which is really her own she imputes
to Me, grieving and murmuring concerning My mysteries, with which
I work in her soul and those of My other creatures; wherefore every-
thing in Me and in her neighbor is cause of scandal to her. Contrariwise
those who possess the virtue of discretion. For when they have rendered
what is due to Me and to themselves, they proceed to render to their
neighbor their principal debt of love and of humble and continuous
prayer, which all should pay to each other and further, the debt of doc-
trine, and example of a holy and honorable life, counseling and helping
others according to their needs for salvation.*

Holy discretion is thus the light which rules the virtues; it measures
the acts of exterior penance and those of devotion to our neighbor, at
the same time reminding us that our love of God should be without mea-
sure and should always grow here on earth.*®

Far from being a negative virtue, holy discretion is, in the service
of charity, the virtue which holds the reins of the moral life, direct-
ing justice, fortitude, and temperance, that we may persevere in

28 These acts are, in truth, acts of the virtue of religion, directed by pru-
dence. Prudence does not, however, direct the acts of the theological virtues
which are superior to it, but it points out when it is suitable, for example, to
speak of matters of faith with given persons, and when it is fitting to perform
a given act of charity. The theological virtues, which have God Himself for
their immediate rule, do not consist in a happy mean determined by pru-
dence, but their exercise is not independent of it. (Cf. Ia Ilae, q. 64, 2. 4.)

26 A sincere Christian, who was strolling through a large cemetery, saw on
almost every tomb a eulogy of the deceased. He felt himself inspired to ask
that the following inscription be placed on his tomb: “Here lies a great
sinner, who, if he is saved, owes it to the great mercy of God.” He began to
glimpse what is from ourselves and what is from God in our lives. “Destruc-
tion is thy own, O Israel: thy help is only in Me” (Osee 13:9).

21 The Dialogue, chap. 9.

 Ibid., chap. 11.
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good, that we may make God known and loved. Christian prudence
thus preserves with charity the connection of all the virtues.

When this great Christian prudence is enlightened by the special
inspirations of the gift of counsel, which corresponds to it, it is,
as our Lord insists it should be, in accordance with “the simplicity
of the dove,” with perfect uprightness—not at all naiveté—which
keeps silence about what must not be said, but never speaks against
the truth. A man must be master of his tongue and know how to
cultivate his character.

The gift of counsel comes to the assistance of prudence especially
in difficult and unforeseen circumstances, sometimes to unite in one
and the same word or gesture seemingly contradictory virtues, as
firmness and meekness, or again veracity and fidelity in keeping a
secret.

According to St. Augustine and St. Thomas,?® the gift of counsel
corresponds to the beatitude of the merciful for two reasons: first
of all, mercy is necessary for us to know how to give fitting salutary
counsel to those who need it, counsel which truly carries, which
does not rebuff souls but lifts them up again with strength and sweet-
ness. In the second place, when prudence hesitates in difficult cir-
cumstances between the rigor of justice to be observed and mercy,
which should not be forgotten, the gift of counsel generally inclines
us toward mercy which will encourage the sinner and perhaps make
him re-enter the order of justice. He will at times enter it with a
sincere and profound contrition, thus repairing the order that he
violated, far better than by bearing the punishment with less love.
Consequently the loftiness of infused prudence is manifest; but we
shall see it even more clearly in our discussion of Christian simplic-
ity, which should always be united to prudence.

Even now we grasp the importance of Christ’s words: “Who,
thinkest thou, is a faithful and wise servant, whom his lord hath ap-
pointed over his family, to give them meat in season? Blessed is that
servant, whom when his lord shall come he shall find so doing. Amen
I say to you, he shall place him over all his goods.” 3 These words
are applied to every faithful and prudent Christian, especially to
those who must advise others, to heads of families, to pastors, to
bishops, to great popes. They will receive a high reward, to which

29 Cf, Ila Ilae, q.52, 8. 4.
80 Matt. 24:45-47.
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allusion is made in Ecclesiasticus,®* where we read the praise of the
wisdom and prudence of the patriarchs, and in the prophecy of
Daniel where it is said: “But they that are learned [in the wisdom of
God and faithful to His law] shall shine as the brightness of the
firmament: and they that instruct many to justice, as stars for all
eternity.” 22 Let us remember that false prudence is tin, true ac-

uired prudence is silver, infused prudence is gold, and the inspira-
tions of the gift of counsel are diamonds, of the same order as the
divine light. “He that followeth Me walketh not in darkness, but
shall have the light of life.” 28

81 Ecclus. 34:1-16.
82 Dan. 12:3.
® John 8:12.




CHAPTER IX

The Different Forms of Justice and
the Education of the Will
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“Blessed are they that
hunger and thirst after
justice.”

Matt. 5:6

MONG the four cardinal virtues of prudence, justice, fortitude,
and temperance, there is one, namely justice, which pious peo-
ple do not consider sufficiently. They are attentive to the different
forms of temperance, to prudence to be observed in the general con-
duct of life; they try to practice charity toward their neighbor, but
they sometimes neglect certain duties of justice and consideration
for the rights of others. Those, for example, who persecuted St.
John of the Cross called themselves men of prayer and austerity,
yet they were most unjust toward the reformer of Carmel.

If man practiced the different forms of justice more perfectly, he
would make great progress in training his will. Justice, in fact, is
in that faculty to make it leave egoism or self-love, as prudence is
in the intellect to oppose lack of consideration, and as fortitude
and temperance are in the sensible appetites to strengthen them
against fear and inordinate concupiscences.* For this reason these
four virtues are called cardinal virtues. They are like hinges on
which the doors turn that give access to the moral life.®

Some souls, while given to anger, are so cowardly that they seem
to have lost all will; indeed this faculty seems to have disappeared,
leaving only self-love or egoism. The reason is that the will is
considerably weakened when it is deprived of the acquired and in-

1 Cf. Ia Iae, q.56, 2.6, c. and ad 3um.

2 Ibid., a.4.

*Ibid., q.61, 8.1-3.
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fused virtues which should be in it. On the other hand, a will en-
riched by these virtues is increased more than tenfold.

We should remember that the four forms of justice, which we
are going to discuss, should be in the will and, above them, the vir-
tues of religion, hope, and charity. Thus the training or Christian
education of the will and character should be made. Character
should be the authentic imprint of reason illumined by faith and of
moral energy, a mark stamped on the physical temperament,
whether nervous, irascible, lymphatic, or sanguine, hyperthyroid
or hypothyroid, in order that this temperament may cease to domi-
nate, and that the Christian may truly appear as a rational being and
still more as a child of God.

Consequently, for this Christian education of the will, we shall
discuss the different forms of justice, to which correspond several
precepts of the Decalogue. After our duties toward God, they de-
termine those we should practice toward our parents and toward all
persons with whom we have relations: “Thou shalt not covet thy
neighbor’s goods. Thou shalt not bear false witness,” and so on.*
We may transgress these precepts in many different ways when
we forget in practice that we should not do to others what we do not
wish them to do to us.

People often think of justice only in the inferior form known as
commutative justice, which governs exchanges and forbids theft,
fraud, calumny, and so forth. They do not sufficiently consider dis-
tributive justice,® which presides over the distribution by authority
of the advantages and duties of social life among the different mem-
bers of society. In view of the common good, it distributes to each
as it should goods, work, duties, obligations, rewards, and penalties;
this distribution should be made in proportion to merit, real needs,
and the importance of the different members of society. Even more
do people forget a higher form of justice, which aims immediately
at the common good of society and brings about the establishment
and observance of just laws and ordinances; this form of justice
is called legal justice.® Above it there is equity, which considers not
only the letter but the spirit of laws, and that not only of civil laws,
but of all those that govern Christian conduct.”

¢ Cf. Deut. 5:20f.

® Cf. Ila lae, q.61, a.1 f.

* Ibid., q.58, 2.6 f.; q.60, a.1 ad qum; q.81, 2.8 ad 1um.

" Ibid., q.80, 9.1 ad 3um, ad sum; q.120, a.1 f,, Of “Epikeia” or Equity.
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The interior life should watch over the exercise of these virtues.
Here also the acquired virtue of justice is at the service of the in-
fused virtue of the same name, somewhat as the imagination is at
the service of reason.®

CoMMUTATIVE AND DISTRIBUTIVE JUSTICE IN RELATION
To THE INTERIOR LIFE

The duties of justice appear in a living and concrete fashion when
we think of faults against it which should be avoided, for the sorrow
that injustice causes us reveals to us the value of justice. The faults
and acts contrary to commutative justice are not only homicide,
theft, fraud, usury, false accusations and false witness in a lawsuit;
they are also insults given in anger, affronts, unjust blame or re-
proaches against inferiors, equals, and superiors. Also included are
defamation, slander, or speaking ill of another without a proportion-
ate motive; also secret insinuation by whispering, mockery which
lessens the esteem due to our neighbor,? forgetfulness of the truth
that our neighbor has a right to his reputation and that he needs it
to do good, to such an extent, says St. Thomas, that the perfect
should, not for their own sakes, but for the good to be done to
others, resist their detractors.1®

When commutative justice has been violated in one or another of
these ways, restitution or reparation becomes a duty. Thus we must
repair the wrong that we have done our neighbor by slander or
insinuations or mockery which show we do not regard him as he
deserves.'! Besides it is cowardly to ridicule someone who cannot de-
fend himself, or the absent who cannot reply.

8 Cf. Izlx Ilae, q. 100, a.12: “Justice, like the other virtues, may denote either
the acquired or the u}fused virtue, as is clear from what has been stated (q-63,
a.4). The acquired virtue is caused by works; but the infused virtue is caused
by God Himself through His grace.” Acquired justice and its different kinds
which we have just named were admirably defined by Aristotle, who even
determined in regard to the happy mean the difference between the medium
rationis and the medium rei which is determined according to equality in
commutative justice and according to proportionality in distributive justice
(cf_. Etb:ca., Bk. V, chap. 3; St. Thomas, Ila Ilae, q.61, a.2). But evidently
Aristotle did not sEeak of infused justice, which is illumined by the super-
natural light of faith and of infused prudence,

* Cf. Ila 1lae, q.73-75: Of backbiting, tale-bearing, derision.

10 Jbid., q.72, a.3.

1 1bid., q.61.
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The defect opposed to distributive justice is undue respect of
persons. We may indeed prefer one person to another and gratui-
tously give more to one than to another. But the sin of undue respect
of persons consists in unjustly preferring one person to another, tak-
ing from the latter something that is due him. This sin is more grave
in the spiritual order than in the temporal order: for example, if we
are more attentive to the exterior condition of persons, to their
wealth, than to their merits, and if we refuse them the respect which
is due them or the spiritual helps which they need.?

Interior souls should be particularly watchful on this point and
on guard not to slight the friends of God, the saints whom the Lord
has chosen for Himself from the humblest stations in life. Injustice is
at times the portion of very patient servants of God because every-
one knows that they will not complain and will put up with every-
thing. This was often the lot of St. Benedict Joseph Labre because
people failed to see the heart of a great saint under the rags of a
beggar. On the contrary, clear-sighted souls should sense or divine
sanctity in their neighbor, even though it be under the most humble
exterior. Moreover, it is a great reward and a great joy to discover
sanctity. It must have been a great consolation to verify the sanctity
of Benedict Joseph Labre by seeing how he bore insults and blows,
when, for example, he kissed the stone which had been thrown at
him and had drawn his blood.

LecaL Jusrtice, EqQuiry, AND THE
FormaTioN oF CHARACTER

Above commutative justice and distributive justice is legal or so-
cial justice, which should have a lofty form in the Christian and in
interior souls. This virtue is concerned, not directly with the rights
of individuals, but with the common good of society, and not only
of civil society but of that spiritual society, the Church, and the dif-
ferent groups in it. Legal justice leads a man to observe perfectly
the laws or constitutions of the society to which he belongs. This
virtue inclines the Christian to learn about the laws to be observed
and the instructions of the Supreme Pastor, about his encyclicals on
present-day questions. The reading and study of these encyclicals
are often neglected to the detriment of all. Social justice should give

12 Ibid., q.63, a.1 f.; 1a Ilae, q.97, a.4; q.98, a.4.
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us an understanding of the common good; it combats individualism,
which is one form of egoism.

Social justice disposes us to devote ourselves in generous self-
forgetfulness to the general good, and, if necessary, to sacrifice our
time, comfort, or personal satisfaction to it. Were we to act other-
wise, we would live on the common good like parasites, instead of
contributing to promote and maintain it. We recejve much from so-
ciety and to it we are indebted. If we fail in our obligation, we are
like mistletoe, which lives on the oak tree at the tree’s expense, some-
times causing its death. Society in general, indeed every social group,
has its parasites. To react against this vice (into which a man might
fall by trying to live like a hermit and being indifferent to the com-
mon good), we must perform the duties of legal justice and devote
ourselves to the general good, mindful of its superiority. From this
point of view, love of our rule, of the holy laws established in the
Church, is a great virtue which protects the soul against many dis-
orders.'8

Lastly, above legal or social justice there is equity.** This form of
justice is attentive not only to the letter of the law, but especially
to its spirit, to the intention of the legislator. As it considers chiefly
the spirit of laws, it does not interpret them with excessive rigor, in
a mechanical and material manner, but with a superior understand-
ing, especially in certain special circumstances in which, according
to the intention of the legislator, it would not be advisable to apply
the letter of the law, for then the adage would be verified: “Summum
jus est summa injuria.” The strict law in all its rigor would then be
an injustice and an injury, because the particularly difficult and dis-

1* When in religious orders dedicated to the apostolate, has been preserved
the love of the rule which the saints had, then the spirit of prayer has been
kept, studies have flourished and have been made witﬂ the spirit of faith, and
preaching has been fruitful. We see this in the thirteenth century during the
age of St. Dominic, St. Francis, St. Thomas, St. Bonaventure, St. Albert the
Great. When, in the fourteenth century, the rule was neglected, the spirit
of prayer and study declined, and the ministry was fruitless. The Lord had to
send saints anew to restore the first fervor, The reason is that moral and
spiritual life is an ensemble and a harmony of either acquired or infused

qualities, and when man begins to seek himself through egoism, his thought

is not slow in descending to the level of his life, and his apostolic zeal dis-
appears,

* Cf. Ila Tlae, q.120, a.1 f. Equity is also called in Latin epikeia, from the
Greek éml dixawor, 3 virtue above simple justice.
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tressing exceptional circumstances in which the person involved
might be placed would not be taken into account.'® ST

Equity, which preserves us from Phan!.salsm and from !:'he ]_und.lc§l
formalism of many jurists, is thus the highest form of justice; it is
more conformable to wisdom and to great common sense than to
the written law.*® It has in view, over and above the text of the laws,
the real exigencies of the general good and in.ch.ru:s one to treat men
with the respect due to human dignity. This is a capital point; its
importance is grasped only as one grows older. _Equlty is a great vir-
tue, whence the expression: It is just and equitable to do this, for
example, to practice benevolence toward a dym-g enemy, toward
wounded prisoners of war who need _help. Eqmty has thus some
resemblance to charity, which is superior to it.

If we were attentive to these four kinds of justice that should be
practiced, we would obviate many conflicts between persons, be-
tween classes, between the different groups that ought to labor at
one work under the direction of God. These virtues, which are sub-
ordinated to charity, would also considerably incrcas:: t!'ne SFrcngth
of our will; by withdrawing it from egoism and {ectif'ymg it, they
would increase its energies more than tenfold. This point should be
considered in connection with the Christian education of character,
which should succeed in dominating our physical temperament and

18 The lawmaker considers what happens in the majority of cases; thus he
formulates the law, which in a given case, however, could not be applied, says
St. Thomas (ibid.). For example, every deposit shoulq be returned to its
owner; it is not advisable, however, to return to a furious man his swo:l'd
or any weapon, even if he demands it, for it is easy to forcs_ce that he‘wﬂl
make bad use of it. The same holds true, should a man r_eclann a deposit of
money in order to use it against the common good of his country. In these
and in similar cases, it would be wrong to follow _the written law; common
sense tells us that. In these cases a higher justice surpasses the written
law. Then one does not judge the law, but only one of its particular applica-
tions. Cf. #bid., a.1, c. and ad 2um. For example, if someone should ask you to
take a letter to another party which could only pervert him, you can and
must avoid giving it to him, and you may even be obliged to prevent the con-
tinuation of the evil which might thus be done.. Ll Bins

1 Cf. la Iae, q.120, a.2: “Epikeia is a subjective part of justice; and justice
is predicated of it with priority to being predicated of legal justice, since legal
justice is subject to the direction of epikeia. Hence epikeia is by way of being
a higher rule of human actions.” LRIl ;

Cf. D. Lallement, Principes catholiques d’action civique (Paris, 1935), pp-

54 f.
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which should stamp it in the image of reason illumined by faith. As
a matter of facr, the acquired virtues cause the rectitude of right
reason to descend into the very depths of the will, and the infused
virtues bring to it the rectitude of faith and the very life of grace, a
participation in the inner life of God.

Justice anp CaArITY

With a better knowledge of the loftiness of justice under its dif-
ferent forms, we see more clearly the relations to charity which
should vivify it from above.

These two virtues have in common the fact that they regulate
good relations with others. But they differ from each other: justice
prescribes that we give to each man his due and allow him to use
it according to his right. Charity is the virtue by which we love God
above all else, and our neighbor as ourselves for the love of God.
Therefore it goes far beyond respect for the right of others, in or-
der to make us treat other human beings like brothers in Christ,
whom we love like other selves in the love of God.*"

In brief, as St. Thomas well shows, justice considers our neighbor
another person, in that he is a distinct person; charity considers him
as another self. Justice respects the rights of another, charity gives
over and above these rights for the love of God and of the child of
God. To pardon means to give over and beyond.

We can thus see why, as St. Thomas says, “Peace (which is the
tranquillity of order in the union of wills) is the work of justice in-
directly, in so far as justice removes the obstacles to peace (such as
wrongs, injuries); but it is the work of charity directly, since char-
ity, according to its very nature, causes peace. For love is a unitive
force . . . ;and peace is the union of the appetites’ inclinations.” **

Tue VirTues CONNECTED WITH JUSTICE
N CurisTiaN Lire

Justice, thus vivified by charity, is accompanied by several other
virtues that resemble it. Among them, there is one superior to jus-

1 Cf, Leo XIII, Encyclical Graves, V1, 214 (ed. of La Bonne Presse), and

D. Lallement, op. cit., p. 54.
1# Cf, Ila llae, q.29, 2.3 ad 3um. Likewise Pius XI, Encyclical Ubi arcano,

I, 156.
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tice, the virtue of religion, which renders to God the worship due
Him, interior and exterior worship, devotion (or promptness of the
will in the service of God), prayer, sacrifice of adoration, of repara-
tion, of supplication, of thanksgiving. This virtue is opposed to ir-
religion, or impiety, and also to superstition. It reminds us at the
same time of the worship of dulia due to the saints and that of hyper-
dulia due to the Mother of God. Thus religion is inferior to the
theological virtues. To religion penance should be united to make
reparation for offenses against God.

To justice are also attached filial piety toward parents and one’s
country, the respect due to merit, to age, to the dignity of persons,
obedience to superiors, gratitude for favors received, vigilance in
punishing justly when necessary at the same time using clemency,
lastly veracity in speech and in one’s manner of living and acting.
Veracity, which is a virtue, differs from frankness, a simple inclina-
tion of temperament, which sometimes borders on insolence and
which forgets that not every truth is to be told.

Justice reminds us that besides strict justice there are the rights
and duties of friendship (jus amicabile), in regard to those who are
more closely united to us. In respect to people in general, there are
also the duties of amiability, which is opposed to adulation and to
litigation or useless dispute. Lastly, there are the duties of liberality,
which avoids both avarice and prodigality.

All these different forms of justice are of great importance in the
conduct of life. At times pious people do not think sufficiently about
them; they put on the airs of a hermit more egoistically than virtu-
ously. Under the pretext of charity and the prompting of bitter zeal,
they may even fail in charity and justice through rash judgment,
slander, insinuation against their neighbor.

If, on the contrary, a man practiced generously the virtues we
have just spoken of, his will would be greatly rectified and fortified,
better disposed to live by the still higher virtues of hope and charity,
which should unite him to God and preserve this union with God
in the midst of the varied circumstances of life, even of the most
painful and unforeseen. To show oneself a Christian, even in the
smallest acts of life, is the true happiness of him who follows Christ.

_St. Thomas described the eminent degree of the infused cardinal
virtues when he wrote: “Prudence by contemplating the things of
God, counts as nothing all things of the world, and directs all the
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thoughts of the soul toward God alone. Temperance, as far as
nature allows, neglects the needs of the body; fortitude prevents the
soul from being afraid of neglecting the body and rising to heavenly
things; and justice consists in the soul giving a whole-hearted con-
sent to follow the way thus proposed.” !* These are the perfecting
virtues; higher still, according to St. Thomas,?° are the virtues of
the fully purified soul, “the perfect virtues. . . . Such are the vir-
tues attributed to the blessed, or, in this life, to some who are at
the summit of perfection.”

Thereby we see the grandeur of the virtue of justice, which is the
second cardinal virtue. It is superior to fortitude, to temperance, and
even to virginity. Justice is often no more than an empty word for
some souls; then injustice which must at times be borne reminds
them of the real value of justice. This great reality appears espe-
cially in the evangelical beatitude: “Blessed are they that hunger
and thirst after justice: for they shall have their fill.” The justice
mentioned here is the highest degree of justice, containing eminently
all that we have just said.

19 Cf. Ia Ilae, q.61, a.5.
20 [bid.

CHAPTER X

Patience and Meekness

CEALTARARRBRRRRR AL A AL ALAA AL LR A R AR R A RRR b B e A S LA S L NN Y

“In your patience you shall
possess your souls.”
Luke 21:19

IN the difficult periods through which we have to pass, we should
remember what our Lord has told us about the virtue of forti-
tude, which is necessary that we may not be frightened by any men-
ace, or arrested in the way of salvation by any obstacle. We shall
treat here especially of the virtue of patience, which is the most fre-
quent form under which fortitude of soul is exercised in the vexa-
_tions of life. In the Christian it should be united to meekness, and
in such a way that those who are naturally meek may learn to be-
come strong, and those who are naturally inclined to the virtue of
fortitude may become meek with the meaning given to the term by
the evangelical beatitude: “Blessed are the meek.” Thus both will
ascend toward the same summit, although by different paths. To
make this teaching clear, we shall discuss first of all the virtue of
patience, then that of meekness, both of which are in the service of

charity.

Patience anp Loneanimity, Twin COLUMNS OF THE
INTERIOR LIFE

“Charity is patient.”

I Cor. 13:4
P'fuiencc, says St.. Thomas,! is a virtue attached to the virtue of
form_ude, wlnqh hinders a man from departing from right reason
illumined by faith by yielding to difficulties and to sadness. It makes

1 Cf, Ha Iae, q.136, a.1.
929
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him bear the evils of life with equanimity of soul, says St. Augus-
tine,? without allowing himself to be troubled by vexations. The im-
patient man, no matter how violent he may be, is a weak man; when
he raises his voice and murmurs, he really succumbs from the moral
point of view. The patient man, on the contrary, puts up }vith an
inevitable evil in order to remain on the right road, to continue h.1s
ascent toward God. Those who bear adversity that they may attain
what their pride desires, have not the virtue of patience but only its
counterfeit, hardness of heart. :

By patience the soul truly possesses itself above the ﬁuctu.atxons
of the sensible part depressed by sadness.®* The martyrs are in the
highest degree masters of themselves and free. In patience is met
again something of the principal act of the virtue of fortitude: the
enduring of painful things without weakening. It is more difficult
and meritorious, says St. Thomas, to endure for a long time what
keenly vexes nature than to attack an adversary in a2 moment of en-
thusiasm.* It is more difficult for a soldier to hold out for a long time
under a shower of bullets in a cold damp trench than with all the
ardor of his temperament to take part in an attack. If the virtue of
fortitude bears the blows that may cause death, as we see in the
soldier who dies for his country and still more in the martyr who
dies for the faith, the virtue of patience endures unflinchingly the
contradictions of life.5 Thus we see that this virtue of patience
is the guardian of other virtues; it protects them against the disor-
ders that impatience would cause; it is like a buttress of the spiritual
edifice.

Some years ago Americanism spoke rather disdainfl'llly of the so-
called passive virtues of patience, humility, and obedience. A good
writer replied that they are the twin columns of the moral and spirit-
ual life.

To have patience as a solid virtue, man must be in the state of

? De patientia, chap. 2.

¢ “In your patience you shall possess your souls” (Luke 21:19).

+ As St. Thomas says, Ila Ilae, q.123, 2.6 ad rum: “Endurance is more ‘difﬁ-
cult than aggression for three reasons. First, because endurance seemingly

implies that one is being attacked by a stronger person. . . . Secondly, be-
cause he that endures already feels the presence of danger, whereas the
aggressor looks upon danger as something to come. . . . Thirdly, because

endurance implies length of time, whereas aggression is consistent with
sudden movements.”
8 [bid., q.136, 2.4.
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grace and have charity, which prefers God to everything else, no
matter what the cost. For this reason St. Paul says: “Charity is
patient.” ©

If the contradictions of life last for a long time without interru
tion, as happens in the case of a person forced to live with someone
who continually tantalizes him, then there is need of longanimity,
a special virtue resembling patience. It is called longanimity because
of the length of the trial, the duration of the suffering, the insults, all
that must be borne for months and years.

As St. Francis de Sales points out,” patience makes us preserve
equanimity of mind in the midst of the variableness of the divers
mishaps of this mortal life. “Let us frequently call to mind,” he
says, “that as our Lord has saved us by patient sufferings, so we
also ought to work out our salvation by sufferings and afflictions,
enduring injuries and contradictions, with all possible meekness.
. « « Some are unwilling to suffer any tribulations but those that are
honorable: for example, to be wounded in battle. . . . Now these
people do not love the tribulation, but the honor wherewith it is ac-
companied; whereas he that is truly patient suffers indifferently
tribulation, whether accompanied by ignominy or honor. To be
despised, reprehended, or accused by wicked men, is pleasant to
a man of good heart; but to suffer blame and ill treatment from the
virtuous, or from our friends and relations, is the test of true pa-
tience. . . . The evils we suffer from good men are much more in-
supportable than those we suffer from others.” 8

To practice this virtue in a manner that is not stoic but Christian,
we should often recall the patience of Christ on the cross, which sur-
passes human thought. For love of us He endured the most severe
physical and moral sufferings, which came to Him from the fur
of the priests of the Synagogue, from abandonment by His people,
from the ingratitude of His own, from the divine malediction due
to sin, which He willed to bear in our place as a voluntary victim.
May the patience of our Savior preserve our souls according to the
words of St. Paul: “And the Lord direct your hearts, in the charity
of God and the patience of Christ.” ® As a German proverb says,

8 Cf. 1 Cor. 13:4:

" Introduction to a Devout Life, Part 111, chap. 3, Of Patience.
* Ibid.
° Cf, Il Thess. 3:5.
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patience yields roses and ends by obtaining all: “Geduld bringt

rosen.”

When we have to practice this virtue in prolonged trials, we
should remember the teaching of the saints, that sufferings well
borne are like materials which compose the edifice of our salvation.
Sufferings are the portion of the children of God in this life and
a sign of predestination: “Through many tribulations we must enter
into the kingdom of God,” we are told in the Acts of the Apos-
tles.’® It is essential to know how to suffer calmly without excessive
self-pity. Those who share most in the sufferings of Christ will be
most glorified with Him.!* Sometimes an act of great patience be-
fore death is sufficient; this is the case of many dying persons
who are reconciled to God a few days or hours before their last
breath.

SuPERNATURAL MEEEKNESs AND Its Frurrs

“Charity is kind.”
I Cor. 13:14

Meekness, or gentleness, should accompany patience from which
it differs in that it has as its special effect, not the endurance of the
vexations of life but the curbing of the inordinate movements of
anger.'? The virtue of meekness differs from meekness of tempera-
ment inasmuch as, in widely diverse circumstances, it imposes the
rectitude of reason illumined by faith on the sensibility more or less
disturbed by anger. This virtue is superior to meekness of tempera-
ment, as the virtue of chastity is to the laudable natural inclination
called modesty; similarly, the virtue of mercy is superior to sensi-
ble pity. Meekness of temperament is exercised with facility toward
those who please us and is rather frequently accompanied by ill-
temper toward others. The virtue of meekness does away with this
bitterness toward all persons and in the most varied circumstances.
Moreover, into a just severity that is necessary at times, the virtue
injects a note of calmness, as clemency mitigates merited punish-
ment. Meekness, like temperance to which it is united, is the friend

10 Acts 14:21.

11 Cf, A. de Boissien, O.P., La Patience chez les saints (ed. La Vie
spirituelle).

12Cf, I1a Ilae, q.157, a.1 f.
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of the moderation or the measure which causes the light of reason
and that of grace to descend into the more or less troubled sensible
appetites.*® This is so in true martyrs.

Meekness thus conceived should reign not only in our words and
conduct, but also in our hearts; otherwise it is only an artifice. As St.
Francis de Sales points out, when it is inspired by a supernatural
motive and practiced even toward those who are acrimonious, meek-
ness is the flower of charity. “Charity is kind,” says St. Paul. The
flower is the most beautiful visible part of a plant, that which most
draws our gaze, and in spite of its fragility, it has a very important
role: it protects the fruit which is forming in it.

Similarly meekness is that which is most visible and most agree-
able in the practice of charity; it is what constitutes its charm. It
appears in the gaze, the smile, the bearing, the speech; it doubles
the value of a service rendered. And besides, it protects the fruits
of charity and zeal; it makes counsels and even reproaches ac-
ceptable. In vain will we have zeal for our neighbor, if we are not
meek; we appear not to love him and we lose the benefit of our good
intentions, for we seem to speak through passion rather than rea-
son and wisdom, and consequently we accomplish nothing.

Meekness is particularly meritorious when practiced toward those
who make us suffer; then it can only be supernatural, without any
admixture of vain sensibility. It comes from God and sometimes
has a profound effect on our neighbor who is irritated against us
for no good reason. Let us remember that the prayer of St. Stephen
called down grace on the soul of Paul, who was holding the gar-
ments of those who stoned the first martyr. Meekness disarms the
violent.

St. Francis de Sales, who loves analogies taken from nature, re-
marks: “Nothing so soon appeases the enraged elephant as the sight
of a little lamb, and nothing so easily breaks the force of a cannon
shot as wool.” 1* Thus at times Christian meekness, which inclines
a man to present his right cheek when someone strikes him on the
left, disarms the person who is irritated. He indeed is the bruised

18 Acquired meekness causes the light of reason to descend into the sensi-
bility; infused meekness, that of grace. The two are exercised simultaneously
in the just man, for the acquired virtue is at the service of the infused, as in
the artist the agility of his hand is at the service of his art, or the imagination

at the service of the intellect.
14 Introduction to a Devout Life, Part I11, chap. 8.
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reed; if he is answered in the same tone, he will be completely
broken; if he is answered with meekness, he will gradually revive.

St. Francis de Sales also declares: “It is better to make penitents
through meekness than hypocrites through severity.” In his letters
he reverts again and again to advice such as this: “Take care to
practice well the humble meekness that you owe to everybody, for
it is the virtue of virtues which our Lord greatly recommended to
us; '® and if you should happen to violate it, do not be troubled,
but with all confidence, get back on your feet in order to walk
anew in peace and meekness as before.” Everyone knows that the
Bishop of Geneva never tired of saying that more flies are caught
with honey than with vinegar. Zeal is necessary, but it should be
patient and meek.

We ought, consequently, to avoid bitter zeal, which sermonizes
indiscriminately and which has brought about the failure of many
reforms in religious orders. Opposing this bitter zeal, which is not
inspired by charity but by pride, St. John of the Cross used to say:
“There where there is not sufficient love, put love in and you will
reap love.” 1%

We should also note that meekness, which is spoken of in the
beatitude of the meek, corresponds, as St. Augustine and St. Thomas
state, to the gift of piety.” This gift inspires in us, as a matter of fact,
an entirely filial affection toward God; it makes us consider Him
more and more as a very loving Father, and consequently it makes
us see in men, not strangers, nondescript people or rivals, but broth-
ers, that is, children of our common Father.’® The gift of piety
makes us say more profoundly both for ourselves and for others:
“Our Father who art in heaven, hallowed be Thy name, Thy king-
dom come. . . .” We desire that the kingdom of God may take
more profound possession of us and of our brethren, and this de-

18 St. Francis de Sales speaks thus for he here considers meekness as a form
of chaL:ity. which is the highest of the virtues.

18 Jr is interesting to note on this point what was accomplished by a spiritual
daughter of St. Francis de Sales, Louise de Ballon, who reformed the Ber-
nardines and founded at least seventeen convents in France and Savoy, Cf.
Louyse de Ballon, by Myriam de G. (Desclée de Brouwer, 1935), in which
the author discusses at length the work of this venerable nun and her teach-
ing, which often reminds one of that of St. John of the Cross. Her maxim
was: “Do all in the spirit of prayer.”

11 De sermone Domini in monte, chap. 4.

18 Cf. Ila Ilae, q.122, a.2.
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sire brings to our souls a great supernatural meekness which radi-
ates on our neighbor. Indeed meekness, united to this gift of the
Holy Ghost, is like the flower of charity.

To practice this virtue well, we should consider it in our Lord.
His meekness is manifestly supernatural, springing from zeal for
the salvation of souls; instead of diminishing zeal, meekness protects
its fruits.

Isaias had announced the Savior, saying: “Neither shall His voice
be heard abroad. The bruised reed He shall not break, and smoking
flax He shall not quench.” ** In response to Peter’s query as to how
often he should pardon his brother, Christ said: “I say not to thee,
till seven times; but till seventy times seven times.” ** He willed to
be called “the Lamb of God . . . who taketh away the sin of the
world.” 2 At His baptism the Holy Ghost descended upon Him in
the form of a dove, another symbol of meekness.?? Finally, on the
cross He pardoned His executioners while praying for them; it is
the smile of meekness in the supreme act of fortitude: the smile of
the Crucified is the highest expression of goodness on earth.

Often martyrs, like St. Stephen while he was being stoned, fol-
lowed the example of Jesus and prayed for their executioners. This
very great supernatural meekness is one of the signs by which true
martyrs are distinguished from the false. False martyrs die for their
own ideas or opinions and through pride rebel against suffering; they
may be aided in this by the spirit of evil. The connection or har-
mony of outwardly contradictory virtues is not manifest in them;
their fortitude, which is stubbornness, is not accompanied by meek-
ness. True martyrs, on the contrary, practice meekness even toward
their executioners and often pray for them, following the example
of Jesus. To forget one’s own sufferings in order thus to think of
the salvation of one’s persecutors, of the good of their souls, is a
sign of the highest charity and of all the virtues that are harmonized
in it.

Let us often, in practice, ask our Lord for the virtue of meekness
united to humility of heart. Let us ask Him for it at the moment of
Communion, in that intimate contact of our soul with His, of our

19 [sa, 42:2 f.
20 Matt. 18:22.
1 John 1:29.
3 Luke 3:22.
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intellect and heart with His intellect illumined by the light of glory
and His heart overflowing with charity. Let us ask Him for it by
spiritual communion that is frequently renewed and, whenever the
occasion presents itself, let us practice these virtues effectively and
generously.

Then we shall see the realization of the words of the Master:
“Take up My yoke upon you and learn of Me, because I am meek
and humble of heart; and you shall find rest to your souls.” #* We
shall find rest for our souls; to know to what extent, we must ex-
perience it at a time of trouble and vexation. We should then make
a more profound act of humility and meekness, pardoning fully
those who have offended or wounded us, and we shall see how
true are Christ’s words. Our soul will thus take its right place in
relation to God and our neighbor; with the help of grace it will be
more profoundly restored to order, and it will recover the tran-
quillity of order, if not joy, at least the interior peace of an upright
conscience united to God. We shall thus find peace in love, not the
peace which the world can give, but that which comes from God.
The peace which the world gives is wholly exterior; it is peace with
the spirit of the world, with the enemies of God, with our evil
inclinations; consequently it is interior disagreement with good peo-
ple and with ourselves; it is the death of the soul. If there is any appar-
ent tranquillity in us, it is that of death which hides decomposition
and corruption.

The peace which the Lord gives is above all interior, and we can-
not have it without incessant war against our inordinate passions,
our pride and concupiscences, against the spirit of the world and
the devil. For this reason our Lord, who brings us interior peace,
says also: “I came not to send peace, but the sword.” #* How, in
fact, can we be humble and meek toward all without doing vio-
lence to ourselves? Then we have war on the frontiers of our soul,
but peace reigns within. In spite of the demands of God’s love, we
experience that His yoke is sweet and His burden light. The weight
of His burden diminishes with the progress of patience, humility,
and meekness, which are, as it were, forms of the love of God and
of neighbor in the sense in which St. Paul says: “Charity is pa-
tient, is kind; charity envieth not, dealeth not perversely; is not

3 Matt. 11:20.
24 Matt. 10:34.
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puffed up; . . . is not provoked to anger, thinketh no evil; . . .
rejoiceth with the truth; beareth all things, believeth all things,
hopeth all things, endureth all things. Charity never falleth away.” **
It is truly eternal life begun like a prelude of unending beatitude.*®

23 Cf. I Cor. 13:4-8. y

%6 Supernatural meekness prepares for contemplation. On this subject we
should recall the following just observation: “The certitude of being right is
no obstacle to meekness of speech. Violence in speaking the truth indicates
the existence of pride. Such a way of speaking is singularly prejudicial to the
views one upholds” (René Bazin). Man is even more separated from con-
templation by taking the point of view of the useful, and not sufficiently that
of the honest good. This is, nevertheless, the course of action of many states-
men and also of many nations which enter into conflict with each other be-
cause each wishes to consider things “from its own point of view,” r.hat_ls,
under the aspect of its own interest, and not from the general and superior
point of view that would unite people, whereas earthly interests divide them.




CHAPTER XI

The Value of Chastity and Its
Spiritual Fruitfulness
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E have discussed prudence, justice, fortitude, and patience,
which are all united to meekness. We must now consider
what temperance should be in us, especially under the form in which
we most need to practice it, namely, that of chastity, which corre-
sponds to that of the beatitude: “Blessed are the clean of heart.” We
shall first consider this virtue in the most general manner, as it should
be practiced in every condition or type of life, including Christian
marriage. To proceed with order, we shall speak of the value of this
virtue, of the motive which ought to inspire it. We shall then see
its spiritual fruitfulness, especially when it is practiced under its
highest form, virginity.

Tue Morive THAT SHOULD INSPIRE CHASTITY

Chastity, says St. Thomas, is not simply that laudable natural dis-
position called modesty, a happy inclination, fearful by nature,

1 Christ tells us: “He that can take, let him take it [the counsel of vir-
ginity]” (Matt. 19:12). The Council of Trent, Sess. XXIV, can. 10 (Denz., no.
981), defined against Luther that the state of virginity or of absolute chastity
consecrated to God is superior to the conjugal state. St. Paul clearly says so:
“Now concerning virgins, I have no commandment of the Lord; but I give
counsel, as having obtained mercy of the Lord, to be faithful. I think, there-
fore, that this is good for the present necessity, that it is good for man so to
be. . . . But if thou take a wife, thou hast not sinned. And if a virgin marry,
she hath not sinned; nevertheless, such shall have tribulation of the flesh. But
I spare you. . . . He that is without a wife is solicitous for the things that
belong to the Lord: how he may please God. But he that is with a wife is
solicitous for the things of the world: how he may please his wife. And he
is divided. . . . But she that is married thinketh on tﬁe things of the world:
how she may please her husband. . . . But if her husband die, she is at liberty.
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which, through its very fear of evil, protects the soul against the
disorders of concupiscence. Modesty, no matter how laudable, is
not a virtue; it is only a natural good disposition. Chastity is a virtue
and, as the name virtue indicates, it is a power. The acquired virtue
of chastity, as it appeared in the Vestals, causes the light of right
reason to descend into the occasionally disturbed and troubled
sensibility. Infused chastity, received at baptism, causes the light of
grace to descend into the sensible part of the soul; it makes use of
acquired chastity somewhat as the intellect makes use of the imag-
ination. They are exercised together; acquired chastity is thus at
the service of infused chastity.? Virginity is a still higher virtue, for
it offers to God for a whole lifetime the integrity of body and
heart which it consecrates to Him. It resembles simple chastity, says
St. Thomas, as munificence resembles liberality, since it offers a
splendid gift, absolute integrity.® According to St. Cyprian and
St. Ambrose, it gives the Church a particular splendor * and con-
tributes in giving it the luster of the mark of sanctity, to distinguish
it from the sects which have renounced the evangelical coun-
sels.

The value of chastity, whether that of virgins, widows, or mar-
ried people, appears first of all by contrast with the disorders which
spring from the concupiscence of the flesh, disorders which often
bring in their wake divorce, family dishonor, the unhappiness of
married couples and their children. We need only recall the divorce
of Henry VIII of England, which drew practically the entire coun-
try into schism and then into heresy. To preserve us from similar
errors, Christ says to all: “If thy right eye scandalize thee, pluck
it out. . . . And if thy right hand scandalize thee, cut it off. . . .
For it is expedient for thee that one of thy members should perish,
rather than that thy whole body go into hell.” ®

Chastity is lost through the exterior senses, the thoughts, the de-
sires of the heart. It does not admit of any kind of forbidden pleasure.
It retrenches even pleasures that are useless though permitted, and
it leads man to live detached from them.

Let her marry to whom she will. . . . But more blessed shall she be, if she so
remain” (I Cor. 7:25-40).

2 Cf. Ila llae, q.151, 3.1-3.

* Cf. ibid., q.152, 2.3 and ad sum; a.s.

¢ Cf. ibid.

& Matt. §:29 f.
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The motive that should inspire chastity is the love of God. Chastity
of heart and body is in reality the renunciation of every illicit affec-
tion out of love of God. It prevents the life of the heart from de-
scending, so that it may rise toward God like a living flame ever
more pure and ardent. Chastity of the body is like bark around
chastity of the heart, which is the more precious.

To preserve this virtue we must keep always spiritually close to
Jesus crucified, as St. Francis de Sales says.* We cannot do this
without a twofold mortification: that of the body and senses, espe-
cially as soon as danger arises, and that of the heart, by forbidding
ourselves every inordinate affection. Such an affection would be-
come not only useless, but harmful, and would start us down a
perilous slope. It is only too easy for us to descend, and to slip
much more rapidly than we foresee, and it is very difficult to re-
ascend. People sometimes forge chains for themselves which later
they lack the courage to break. They end by saying as worldings
do: “Human love, if sincere, has undeniable rights.” To this we
must answer: “There can be no rights contrary to the love due
to God, the sovereign Good and Source of all truly generous
love.”

On inordinate affections, The Imitation declares: “Whenever a
man desireth anything inordinately, straightway he is disquieted
within himself. . . . It is by resisting the passions therefore, and
not by serving them, that true peace of heart is to be found. Peace,
therefore, is . . . in the fervent and spiritual man.” * In the same
work we read that excessive familiarity with people causes the soul
to lose intimacy with our Lord. The author declares: “How foolish
and vain, if thou desire anything out of Jesus! Is not this a greater
loss to thee than if thou shouldst lose the whole world? . . . Who-
ever findeth Jesus, findeth a good treasure, a good above every
good. . . . For His sake and in Him, let enemies as well as friends
be dear to thee; and for all these thou must pray to Him that all
may know and love Him.”® The same sentiments are also ex-
pressed in the hymn, Jesu, dulcis memoria:

¢ Introduction to a Devout Life, Part 111, chap. 13. Ibid., chap. 12: “As one
may more easily abstain from anger than regulate it, so it is easier to keep
:J}:uselves altogether from carnal pleasures than to preserve a moderation in

em.”

T The Imitation, Bk. 1, chap. 6.

* Ibid., Bk. 11, chap. 8.
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Jesu, spes poenitentibus
Quam pius es petentibus!
Quam bonus te quaerentibus!
Sed quid invenientibus!

To reach this close union with Christ, we must be humble and
pure of heart; we must, as St. Francis de Sales says, always practice
humility and chastity and, if possible, never or very rarely mention
them.

Tue SpriTUAL FRUITFULNESS OF CHASTITY

Chastity practiced in its perfection makes man live in mortal flesh
a spiritual life which is like the prelude of eternal life. Since it frees
man from matter, it makes him in a manner like the angels. It even
has for its effect to make his body increasingly like the soul, and the
soul more and more like to God.

When the body lives only for the soul, it tends in fact to resemble
it. The soul is a spiritual substance that can be seen immediately
only by the spiritual gaze of God and the angels. It is simple because
it has no extended parts; it is beautiful, especially when it keeps
a continually upright intention, beautiful with the beauty of beau-
tiful doctrines, of beautiful actions; it is calm, in the sense that it
is above every corporeal movement; it is incorruptible or immortal
because it is simple and immaterial, because it does not depend in-
trinsically on a perishable body.

By purity the body becomes spiritual, so to speak; from time to
time it lets the soul shine through the gaze especially, like the look
of a saint in prayer. By this virtue the body becomes simple: in pro-
portion as the attitude of a worldly woman is complex, in the same
proportion that of a virgin is simple. As someone has said: “There
are two very simple beings: the child, who does not yet know evil;
and the saint, who has forgotten it by dint of conquering it.” By
purity the body grows beautiful, for all that is pure is beautiful:
for example, an unclouded sky, a diamond through which light

asses without any hindrance. Thus the bodies of the saints repre-
sented in the frescoes of Fra Angelico have a supernatural beauty
which is that of a soul given entirely to God. By purity the body
becomes calm and, in a certain way, even incorruptible; whereas
vice withers, ravages, and kills the body premamrcly, virginity
preserves it.
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Neither the body of our Lord nor that of the Blessed Virgin un-
derwent the corruption of the tomb. Not infrequently the bodies
of the saints remain intact, and long after their death sometimes
exhale an exquisite odor, a sign of their perfect chastity. Their body,
which lived only for the soul, still keeps its imprint. The Eucharist
leaves, as it were, seeds of immortality in the body, which is
destined to rise again and to receive a reflection of the glory of the
soul. Christ tells us: “He that eateth My flesh and drinketh My
blood, hath everlasting life; and I will raise him up in the last day.”®

Since perfect chastity renders the body like to the soul, it is even
truer to say that it renders the soul like to God. The three attributes
of God appropriated respectively to each of the divine Persons are
power, wisdom, love. By perfect purity the soul becomes increas-
ingly strong, luminous, and loving. Here especially appears the
fruitfulness of this virtue.

By chastity the soul becomes strong. We have only to recall the
courage of the virgin martyrs: St. Cecilia, St. Agnes, St. Catherine
of Alexandria, St. Lucy of Syracuse, and many others. Their exe-
cutioners tired more quickly of torturing them than they did of
suffering. St. Lucy declared to her judges that a chaste and pious
soul is the temple of the Holy Ghost. Upon this answer, they
determined to profane her body by dragging her to a place of
debauchery, but she remained rooted to the ground like a pillar
of granite; the Holy Ghost kept her for Himself in spite of the
efforts of her persecutors. The Lord gave these virgins an invinci-
ble strength which made them surmount every fear in the midst
of the most severe torments. Though not miraculous, what strength,
what moral authority perfect purity gives to religious in hospitals,
in prisons, where they often gain the respect of poor perverted
creatures who recognize in this virtue a superior power, that of the
strong woman whom nothing weakens! For this reason particularly,
the Virgin of virgins, the refuge of sinners and consoler of the
afflicted, is terrible to the demons. She also bears the name of Mary
Help of Christians or Our Lady of Perpetual Help. We may all
hope in her power, which is full of goodness.

Likewise by purity the soul becomes luminous: “Blessed are the
clean of heart: for they shall see God.” The Eagle of the Evange-
lists was a virgin, and so was St. Paul. St. Thomas, the greatest of

® John 6:55.
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theologians, was delivered at the age of sixteen from every tempta-
tion of the flesh that he might devote his entire life to the contempla-
tion of divine things which he was to teach to others. Perfect purity
also gives occasionally to Christian virgins, like Catherine of Alex-
andria and Catherine of Siena, a supernatural perception enabling
them to see in a way even in this life the beauty of God, the sublime
harmony of the apparently most contradictory divine perfections,
such as God’s infinite justice and the tenderness of His mercy. These
Christian virgins do not confound the good pleasure of God with
arbitrariness; they do not argue about the mysteries of infallible
Providence and of predestination, but if they touch upon them, they
use exact expressions full of the spirit of faith. This clear vision
of pure love has also enabled contemplatives and Christian virgins
devoid of theological learning to write unforgettable pages on the
spiritual beauty of Christ’s countenance, on the secret that unites
in Him the most heroic fortitude and the most tender compassion,
superabundant sadness and the loftiest serenity, the supreme de-
mands of justice and the inexhaustible treasures of mercy. Only
great wisdom knows what can be said and what remains inexpressi-
ble on this subject, a mystery that calls for the silence of adoration.

Finally, perfect purity gives to the soul, together with super-
natural light, a spiritual love of God and of our neighbor, which is
truly the hundredfold and which compensates far in excess of all
the sacrifices we have made or still have to make.

In a truly purified heart, the love of God becomes increasingly
tender and strong. Far removed from all sentimentality, it rises
above the sensibility; in the higher part of the spiritual will, it be-
comes that living flame of love spoken of by St. John of the Cross.
It is the perfect realization of what the supreme precept demands:
“Thou shalt love the Lord thy God with thy whole heart and with
thy whole soul and with all thy strength and with all thy mind.” 1°
Under certain touches of the Holy Ghost, the spiritual heart melts,
as it were, into that of the Savior to draw from Him greater strength
and ever new youth. In this love there is a savor of eternal life.

When the soul consecrated to God is wholly faithful, it merits
the name of spouse of Christ. By the strength and tenderness of its
love, it is associated with His sorrows, His immortal joys, His pro-
found work in souls, His anticipated or definitive victories.

10 Luke 1o:27.
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At the summit of this ascent, there is on earth between the conse-
crated soul and its God a spiritual marriage, an indissoluble union
which transforms it into Him and enables it to say: “My beloved
to me, and I to Him.” This spiritual marriage is a profound in-
timacy, reaching at times even to the revelation of most secret
thoughts. There are a thousand things which the faithful spouse
of Christ divines and foresees. Between Christ and the soul there
is perfect communion of ideas, sentiment, will, sacrifice, and acri?n
for the salvation of souls; and the reception of the Holy Eucharist
each day with greater fervor, a fervor of the will, if not of the
sensibility, is the daily testimony of this love. :

This very pure and strong love of God and of souls in Go_d is
the source of a lofty spiritual paternity or maternity. To convince
ourselves of this we need only recall the words of St. John the
Evangelist to his children, Our Lord said to His apostles: “Little
children, yet a little while I am with you.” ** St. John says to his
disciples: “My little children, these things I write to you, that you
may not sin.” *2 “Your sins are forgiven you for His name’s sake.” 13
“And now, little children, abide in Him, that when He shall appear
we may . . . not be confounded by Him at His coming.” 1* “Let
no man deceive you.” *® “Let us not love in word nor in tongue,
but in deed and in truth.” *® “You are of God, little children. . . .
Greater is He that is in you, than he that is in the world.” **

St. Paul speaks with the same fatherly tenderness and strength
when he writes to the Galatians: “My little children, of whom I am
in labor again, until Christ be formed in you. . . . I am ashamed
for you.” *® To the Corinthians he writes: [Shall I remind you of]
my daily instance, the solicitude for all the churches. Who is weak,
and I am not weak? Who is scandalized, and I am not on fire?” **

Such is spiritual fatherhood in all its generosity, tenderness, and
strength. It compensates far and beyond for the temporal father-
hood which the Apostle renounces. He does not found a definite and

11 John 13:33.

12Cf. I John 2:1.

18 Ibid., 12.

14 Ibid., 28.

18 1bid., 3:7.

16 Ibid., 18.

17 1bid., 4:4.

18 Gal. 4:19f.

1 Cf, II Cor. 11:28 f.

THE VALUE OF CHASTITY 115

limited home where a life that will last sixty or eighty years is
transmitted. He labors to form souls for our Lord, to communicate
to them a life that will last forever.

Also worthy of admiration is the spiritual maternity of true re-
ligious, who, by increasing fidelity, deserve to be called spouses of
Jesus Christ. They exercise this maternity toward abandoned chil-
dren, the poor who have been forsaken by all, the sick who have no
resources, suffering souls who are drifting away, and the agonizing.
To such religious Christ will say: “I was thirsty, and you gave
Me to drink; . .. I was hungry; . .. naked, . .. sick . . .in
prison, and you came to Me. . . . Amen I say to you, as long as
you did it to one of these My least brethren, you did it to Me.” 2°

Perfect purity renders the soul increasingly like to God, strong,
luminous, loving, and makes man share in God’s spiritual paternity,

in that of the Savior, who came to found not a restricted family, but .

the great family of the Church which should extend to all peoples
and to all generations. All this shows the grandeur of the evangelical
counsel of chastity and of its effective practice.

The spirit of this counsel has on occasion also completely trans-
figured temporal fatherhood or motherhood. One of the greatest ex-
amples is that of St. Monica who, having given birth to Augustine,
brought him forth spiritually by her tears and prayers. Monica thus
obtained the conversion of her son; she became doubly his mother,
of body and soul. All who are indebted to St. Augustine for the
doctrine he taught should thank the mother to whom Ambrose
said: “The son of so many tears could not perish.”

To sum up, the moral virtue of chastity, when truly understood
and practiced in a high degree, prepares the soul to receive the
grace of contemplation, which proceeds from living faith illumined
by the gifts. Then begins the realization of the promise: “Blessed
are the clean of heart: for they shall see God.” The truly pure soul
begins, as it were, to see God in prayer, while uniting itself more
intimately to the Holy Sacrifice of the Mass, to the Consecration,
and to Communion. It also begins to see divine Providence in the
circumstances of life, for “to them that love God [and who per-
severe in this love], all things work together unto good.” ?* Finally,
following this way, man begins to see God in the souls of those

20 Matt. 25:35 £., 40.
1 Rom. 8:28.



116 THREE AGES OF THE INTERIOR LIFE

about him; gradually he sometimes discovers, under a thick and
opaque envelope, a luminous soul that pleases God far more than
he had first thought. Thus to see God in souls is a grace that must
be merited. It requires a particular clear perception which is gradu-
ally obtained by detachment from self and a more pure and strong
love of God, which makes us discover in Him those who love Him
and those who are called to love Him, those from whom we can
receive and those to whom we can and should give for love of Him.

CHAPTER XII

The Humility of Proficients
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“The Son of man is not come
to be ministered unto, but to
minister and to give His life
a redemption for many.”
Matt. 20:28

INCE we are discussing here especially the moral virtues that

have a special connection with the theological virtues and the life

of union with God, we must consider what humility should be in
proficients.

The importance and nature of this Christian virtue show clearly
the distance which separates the acquired virtues described by the
pagan philosophers from the infused virtues spoken of in the Gospel.
In speaking of prudence, we recalled the distance between them,
which is based on a distinction of nature. We shall get a clearer
idea of this distance in speaking of humility, and even more in con-
sidering this virtue in our model, our Lord Jesus Christ.

Humility is considered in all Christian tradition as the founda-
tion of the spiritual life, since it removes pride, which is, says Holy
Scripture, the beginning of every sin because it separates us from
God. Thus humility has often been compared to the excavation
which must be dug for the erection of a building, an excavation
which should be so much the deeper in proportion as the building
is to be higher. From this point of view, as we have seen,! the two
principal pillars of the temple to be built are faith and hope, and its
dome is charity.

Humility ought certainly to repress pride under all its forms, in-
cluding intellectual and spiritual pride, which we have already dis-

1 Cf. supra, chap. 7.

1y
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cussed.? But the principal, essential act and the highest act of hu-
mility is not, to be exact, the actual repression of movements of
pride. It is evident, in fact, that in our Lord and in Mary there never
was a first movement of pride to repress, and nevertheless there was
in them and there still is the eminent exercise of the virtue of hu-
mility. What is, therefore, the essentially characteristic act of hu-
mility, first toward God, then toward our neighbor?

Humivity Towarp Gop

The act proper to humility consists in bowing toward the earth,
called humus in Latin, from which the name of this virtue is derived.
To speak without metaphor, its essential act consists in abasing our-
selves before God and before what is of God in every creature. To
abase ourselves before the Most High is to recognize, not only in a
speculative but in a practical manner, our inferiority, littleness,
and indigence, manifest in us even though we are innocent, and,
once we have sinned, it consists in recognizing our wretchedness.

Thus humility is united to obedience and religion, but it differs
from them. Obedience is concerned with the authority of God
and His precepts; religion considers His excellence and the worship
due Him. Humility, by inclining us toward the earth, recognizes
our littleness, our poverty, and in its way glorifies the majesty of
God. It sings His glory as when the archangel Michael said: “Who
is like to God?” The interior soul experiences a holy joy in an-
nihilating itself, as it were, before God to recognize practically that
He alone is great and that, in comparison with His, all human great-
ness is empty of truth like a lie.

Humility thus conceived is based on truth, especially on the truth
that there is an infinite distance between the Creator and the crea-
ture. The more this distance appears to us in a living and concrete
manner, the more humble we are. However lofty the creature may
be, this abyss is always infinite; and the higher we ascend, the more
evident does this infinite abyss become for us. In this sense, the
highest soul is the most humble, because the most enlightened: the
Blessed Virgin Mary is more humble than all the saints, and our
Lord is far more humble than His holy Mother.

We see the connection of humility with the theological virtues

2 Cf. Vol. I, chap. 11.
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by determining its twofold dogmatic basis, which was unknown to
the pagan philosophers. At its root are two dogmas. Primarily, it is
based on the mystery of creation ex nibilo, which the philosophers
of antiquity did not know, at least explicitly, but which reason can
know by its natural powers. We have been created from nothing;
this is the basis of humility according to the light of right reason.?

Humility is also based * on the mystery of grace and on the neces-
sity of actual grace for the slightest salutary act. This mystery ex-
ceeds the natural powers of reason; it is known by faith, and it is
expressed in these words of the Savior: “Without Me you can do
nothing” % in the order of salvation.

From this principle spring four consequences in respect to God
the Creator, to His providence and to His goodness, which is at
once the source of grace and of the remission of sin.

First of all, in relation to God the Creator, we should recognize
not only speculatively, but practically and concretely, that of our-
selves we are nothing: “My substance is as nothing before Thee.” ®
“What hast thou that thou hast not received?” * We were created
out of nothing by a sovereignly free fiat of God, by His love of
benevolence, which preserves us in existence, without which we
would be immediately annihilated. Furthermore, after creation,
though there are a number of beings, there is no increase in reality,
no increase of perfection, wisdom, or love; for before creation the
infinite plenitude of divine perfection already existed. Therefore
in comparison with God we are not.

If all that comes from God were taken away from even our best
free acts, strictly speaking nothing would remain, for in such an
act one part does not come from us and the other from God. The
act is entirely from God as from its first cause, and it is entirely
from us as from its second cause. Thus the fruit of a tree is entirely
from God as from its first cause and entirely from the tree as from
its second cause. We should recognize practically that without God,
the Creator and Preserver of all things, we are nothing.

Secondly, in regard to Providence, without God the supreme Or-
dainer, without His providence which directs all things, our life

® Acquired humility is conceived from this point of view.

¢ Infused humility 1s understood here.

8 John 15:5.

8 Ps. 38:6.

1Cf. I Cor. 4:7.
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completely lacks direction. We should, therefore, humbly receive
from Him the general direction of the precepts that we may reach
eternal life, and the particular direction that the Most High has
chosen from all eternity for each one of us. This particular direction
is manifested to us by our superiors, who are intermediaries be-
tween God and us, by counsels to which we should have recourse,
by events, by the inspirations of the Holy Ghost. Consequently we
should humbly accept the place, it may perhaps be very modest,
which God has willed from all eternity for each one of us. Thus in
the religious life, according to the divine will, some should be like
the branches of the tree, others like flowers, others like roots hidden
in the earth. Yet the root is most useful; it draws from the soil the
secretions that constitute the sap necessary for the nourishment of
the tree. If all its roots were cut, the tree would die; but it would
not die were all its branches and flowers cut. Humility, which leads
a Christian, a religious, to accept a hidden place very willingly, is
extremely fruitful not only for himself but for others. Christ in His
sorrowful life humbly wished the last place, that in which Barabbas
was preferred to Him, the opprobrium of the cross; by so doing
He became the corner stone in the edifice of the kingdom of God:
“The stone which the builders rejected, the same is become the head
of the corner. By the Lord this has been done; and it is wonderful
in our eyes.” # St. Paul wrote to the Ephesians: “You are no more
strangers . . . , but you are fellow citizens with the saints, and the
domestics of God, built upon the foundation of the apostles and
prophets, Jesus Christ Himself being the chief corner stone.” ®

Such is the solid, marvelously fruitful humility, which even in
the most hidden places sings the glory of God. We ought, there-
fore, to receive humbly the special direction He has chosen for us,
even though it should lead us to profound immolation: “The Lord
killeth and maketh alive; He bringeth down to hell and bringeth
back again. . . . He humbleth and He exalteth.” ** This is one of
the most beautiful recurrent themes in the Scriptures.

Thirdly, in this special direction chosen by God for us, we can-
not take the slightest step forward, or perform the least salutary

8 Matt. 21:42.
®Eph. 2:19f.
10 Cf, I Kings 2:6 f.
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and meritorious act without the help of an actual grace. We need
this grace particularly to persevere to the end and should, conse-
quently, humbly ask for it.

Even if we had a high degree of sanctifying grace and charity, ten
talents for example, we should still need an actual grace for the least
salutary act. And especially for a happy death we need the great
gift of final perseverance, which we must daily ask for in the Hail
Mary with humility and confidence. Christian humility says joy-
fully with St. Paul: “Not that we are sufficient to think anything
of ourselves, as of ourselves; but our sufficiency is from God.” 1
“No man can say the Lord Jesus, but by the Holy Ghost.” 2
In short, humility should recognize practically and a little better
every day the majesty of God the Creator, the Ordainer of all
things, and the Author of grace. :

Finally, while humility, which recognizes our indigence, should
be found in all the just and should be in the innocent man, it is
after we commit sin that we should recognize practically not only
our indigence, but our wretchedness: the baseness of our selfish,
narrow hearts, of our inconstant wills, of our vacillating, whimsical,
ungovernable characters; the wretched weaknesses of our minds,
guilty of unpardonable forgetfulness and contradictions that they
could and should avoid; the wretchedness of pride, of concupis-
cence, which leads to indifference to the glory of God and the sal-
vation of souls. This wretchedness is beneath nothingness itself since
it is a disorder, and it occasionally plunges our souls into a con-
temptible state of abjection.

The Divine Office often reminds us in the Miserere of these great
truths: “Have mercy on me, O God, according to Thy great mercy,
and according to the multitude of Thy tender mercies blot out my
iniquity. Wash me yet more from my iniquity, and cleanse me from
my sin. . . . To Thee only have I sinned, and have done evil be-
fore Thee. . . . Thou shalt sprinkle me with hyssop, and I shall
be cleansed: Thou shalt wash me, and I shall be made whiter than
snow. . . . T'urn away Thy face from my sins, and blot out all my
iniquities. Create a clean heart in me, O God; and renew a right
spirit within my bowels. . . . Restore unto me the joy of Thy

11 Cf. II Cor. 3:5.
12 Cf, I Cor. 12:3.
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salvation.” ** “Who can understand sins? From my secret ones,
cleanse me, O Lord.” 1

How greatly this abasement of genuine humility differs from
pusillanimity, which is born of human respect or of spiritual sloth!
Contrary to magnanimity, pusillanimity refuses the necessary labor.
Humility, far from being opposed to grandeur of soul, is united
to it. A Christian should tend toward great things worthy of great
honor, but he should tend toward them humbly and, if necessary,
by the way of great humiliations.’® He should learn to say often:
“Not to us, O Lord, not to us; but to Thy name give glory.” **

The pusillanimous man is one who refuses to do what he can and
should do; he may sin mortally when he refuses to accomplish what
is gravely obligatory. Humility, on the contrary, abases man before
the Most High that he may take his true place. It abases him before
God only to allow God to act more freely in him. Far from be-
coming discouraged, the humble soul entrusts itself to God and,
if the Lord does great things through it, it does not glorify itself
any more than the ax in the hands of the woodsman, than the harp
in the hands of the harpist. With the Blessed Virgin Mary, the
humble soul says: “Behold the handmaid of the Lord; be it done
to me according to thy word.”

HumiLity Towarp Our NEIGHBOR

Writing on the subject of humility toward our neighbor, St.
Thomas says in 2 manner as simple as profound: “Wherefore every
man, in respect of that which is his own, ought to subject himself
to every neighbor, in respect of that which the latter has of God’s.” "

12 Ps, 5o, passim.

14 Ps, 18:13.

18 Cf, St. Thomas, Ila Ilae, q.161, a.1: “A twofold virtue is necessary
with regard to the difficult good: one, to temper and restrain the mind, lest
it tend to high things immoderately; and this belongs to the virtue of hu-
mility: and another to strengthen the mind against despair and urge it on to
the pursuit of great things according to right reason; and this is magna-
nimity.” Ibid., a.2 ad 3um; q.129, 2.3 ad 4um. These two virtues are com-
plementary like the two sides of an ogive. The virtues, from the fact that
they are connected, grow together like the five fingers of the hand. Con-
sequently one cannot have profound humility without true nobility of soul
or magnanimity.

18 Ps, 113:1.

11 Cf. 1a Mae, q.161, a.3.
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In fact, every man, considering that of himself he is nothing, that
what he has of himself is only his indigence, defectibility, and de-
ficiencies, ought not only in a speculative way but also in a prac-
tical way to recognize that all he has of himself as coming from
himself, is inferior to what every other man has from God in the
order of nature and that of grace.

The holy doctor adds in substance: It is possible, without false-
hood, to deem and avow ourselves the most despicable of men, as
regards the hidden faults which we acknowledge in ourselves and
the hidden gifts of God which others have.'® For this reason the
Psalmist says: “From my secret ones [sins], cleanse me, O Lord.” **
St. Augustine says also: “Consider that certain people are in a hid-
den way better than you are, although you may appear morally su-
perior to them.” 2°

We should also say with St. Augustine: “There is no sin com-
mitted by another which I, by reason of my own frailty, may not
commit; and if I have not committed it, it is because God in His
mercy has not permitted it and has preserved me in goodness.” **
We should give God the glory for our not having fallen and say
to Him in the words of Scripture: “Create a clean heart in me, O
God: and renew a right spirit within my bowels.” *2 “Convert me,
and I shall be converted.” ?® “Look Thou upon me, and have mercy
on me; for I am alone and poor.” #*

St. Thomas says: “Since God’s love is the cause of goodness in
things, no one thing would be better than another if God did not
will greater good for one than for another.” ** “What hast thou
that thou hast not received?” 2¢ This truth leads the saints to say to
themselves when they see a criminal about to undergo the last pun-
ishment: “If this man had received the same graces that I have
been receiving for so many years, he would perhaps have been less
unfaithful than I. And if God had permitted in my life the sins
which He permitted in this man’s, I would be in his place and he

18 Ibid., a.6 ad rum.

19 Ps. 18:73,

20 De virginitate, chap. §2.

21 We read this statement in substance in the Confessions, Bk. Il, chap. 7.

32Ps, s0:12.

28 Jer. 31:18.

34 Ps, 24:16.

3 Cf. Ia, q.20, a.3.
e Cf. I Cor. 4:7.
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in mine.” “What hast thou that thou hast not received?” This is
the true basis of Christian humility. All pride should break against
these divine words.

The humility of the saints thus becomes ever more profound, for
they experience increasingly their own frailty in contrast with the
majesty and the goodness of God. We should tend toward this hu-
mility of the saints, but should not employ the formulas they use so
long as we are not profoundly convinced that they are true. Should
we do so, our humility would evidently be false; in comparison
with the true virtue, it is like a paste diamond.

Humility toward our neighbor, thus defined by St. Thomas,
differs greatly from human respect and pusillanimity. Human re-
spect (timor mundanus) is the fear of the judgment and wrath of
the wicked; this fear turns us away from God. Pusillanimity refuses
the necessary toil; it flees the great things it should accomplish and
inclines toward base things. Humility, on the other hand, makes
us abase ourselves nobly before God and before what is of God in
our neighbor. The humble man does not abase himself before the
power of the wicked; thus he differs, says St. Thomas, from the
ambitious man who abases himself far more than he should to obtain
what he desires, and makes himself a lackey in order to attain
power.

Humility does not flee great things; on the contrary it strengthens
magnanimity by making man tend humbly toward lofty things.
These two virtues, which support each other like the arches of a
vault, are complementary. They are magnificently presented to us
in our Lord when He says: “The Son of man is not come to be
ministered unto, but to minister [this is humility], and to give His
life a redemption for many [this is magnanimity with zeal for the
glory of God and the salvation of souls].” ** Our Savior could not
tend to greater things and tend more humbly toward them: He
willed to give us eternal life by the way of the humiliations of His
passion and cross. Thus, all proportion being kept, these two vir-
tues, which in appearance are so contradictory, are united in the
saints. The humble John the Baptist did not fear the anger of Herod
when he reproved him for his immoral conduct; the apostles in
their humility did not fear the opposition of men; they were mag-
nanimous even to martyrdom. There is something similar in all the

37 Matt, 20:28.
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saints, and the more humble they are, the stronger they are, the less
they fear human opinions, however formidable these may be. We
have an example of this courage in the humble and intrepid Vincent
de Paul facing Jansenist pride, which he recognized and denounced,
in order to preserve for souls the grace of frequent Communion.

Practically, what must we do to reach the perfection of hu-
mility, without which we cannot have that of charity? Our atti-
tude toward praise and reproach is of great importance. In regard
to praise, we must not laud ourselves; by so doing we would soil
ourselves, as the Italian proverb says: “Chi si loda, s'imbroda.”
Men praise themselves when they think they are not sufficiently
praised by others. Furthermore, we must not seek praise; should
we do this, we would render ourselves ridiculous and lose the merit
of our good acts. Lastly, we should not take pleasure in praise when
it comes; to do so would be to lose, if not the merit of our good
actions, at least the flower of merit.

We must, however, mount still higher by acting as we should
in regard to reproaches. We must patiently accept deserved re-
proaches, especially when they come from superiors who have the
right and the duty to make them. If we pout, we lose the benefit of
these just observations. It is also fitting that we accept patiently at
times a reproach that is only slightly deserved or undeserved. Thus,
while still a novice, St. Thomas was unjustly reproved for a so-
called mistake in Latin while reading in the refectory. He corrected
himself as he had been told to do; later at recreation his brethren
were astonished and said to him: “You were right. Why did you
correct yourself?” “It is better in the eyes of God,” answered the
saint, “to make a mistake in grammar than to fail in obedience and
humility.” Lastly, we would do well to ask for a love of contempt,
keeping in mind the examples of the saints. When our Lord asked
St. John of the Cross: “What do you wish for a reward?” the
saint replied: “To be scorned and to suffer for love of Thee.” His
prayer was granted a few days later in the most painful manner;
he was treated like an unworthy religious in a scarcely credible
fashion. Likewise St. Francis of Assisi said to Brother Leo: “If when
we arrive this evening at the door of the convent, the brother porter
does not wish to open the door for us, if he takes us for thieves and
receives us with blows and leaves us outside all night in the rain
and cold, then we must say: Santa letizia, that is, what joy, O Lord,
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to suffer for Thee and to become a little like Thee.” The saints
reached even this height.

St. Anselm admirably described the degrees of humility: “(1) to
acknowledge ourselves contemptible; (2) to grieve on account of
this; (3) to admit that we are so; (4) to wish our neighbor to be-
lieve it; (5) patiently to endure people’s saying it; (6) willingly to
be treated as a person worthy of contempt; (7) to love to be treated
in this fashion.” 28

These higher degrees are stated in all books of piety, but, as
St. Teresa says: “The disposition to practice this (the higher de-
grees of humility) must be, in my opinion, the gift of God; for it
seems to me a supernatural good.” * They presuppose a certain in-
fused contemplation of the humility of the Savior crucified for us
and the ardent desire to become like to Him.

It is certainly fitting to tend to this lofty perfection. Rare are
they who attain it; but before reaching it, the interior soul has many
occasions to recall these words of Jesus, which are so simple, pro-
found, and truly imitable, all proportion being kept: “The Son of
man is not come to be ministered unto, but to minister, and to give
His life a redemption for many.” #® This is the deepest humility
united to the loftiest grandeur of soul.

In our way we should also follow the Savior and gradually be
conformed to Him. For this reason we shall devote the following
chapter to a consideration of the humility of Jesus as the eminent
examplar of ours.*!

8 Lib. de similitudinibus, chaps. 101-9, quoted by St. Thomas, Ila Ilae,
q.161, 2.6 ad 3um.

2 Life by herself, chap. 31; The Way of Perfection, chap. 12.

20 Matt. 20:28.

%1 Cf. St. Francis de Sales, Introduction to a Devout Life, Part III, chaps.
4~7, in which the saint discusses humility, the voluntary recognition of our
abjection and nothingness. Humility conceals the other virtues and seeks to
hide itself; it scarcely speaks of humility. Humility which does not produce

generosity is without a doubt false. Humility does not neglect the care of a
good reputation, but it endures contempt with joy.

CHAPTER XIII

The Humility of the Word Made Flesh
and What Ours Should Be
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“Let this mind be in you, which
was also in Christ Jesus: who
. emptied Himself, taking
the form of a servant.”
Phil. 2:5-7

IN studying humility, we should consider how it was practiced
by our Lord Himself, whose example we should follow, and see
how this abasement is united in Him to the highest virtues.

Tue HumiLity anp MagNaniMiTy oF CHRIST

In the second chapter of his epistle to the Philippians, St. Paul,
wishing to exhort us to humility, speaks of the infinite majesty of
the Savior that we may better see to what an extent He humbled
Himself. The union of these two extremes is amazing, and should
be found to some extent in Christian perfection.

In this celebrated passage, St. Paul teaches clearly the eternal
pre-existence of the divine person of Christ. He tells us: “Let this
mind be in you, which was also in Christ Jesus, who being in the
form of God, thought it not robbery to be equal with God; but
emptied Himself, taking the form of a servant, being made in the
likeness of men, and in habit found as a man. He humbled Himself,
becoming obedient unto death, even to the death of the cross.”

“Being in the form of God . . .” The word “form” in St. Paul’s
text designates intimate, fundamental, essential being; in this case,
the nature of God. In other words, although the only Son of the
Father is truly God, “the brightness of His glory, and the figure
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of His substance,” as we read in the Epistle to the Hebrews,! He
did not eagerly retain His equality with God.

Lucifer, on the contrary, though only a creature, wished to be
equal to God and not to recognize in practice any master superior
to himself. In the error of his pride, he exclaimed: “I will be like
the Most High,” 2 and in order to tempt us he tells us: “You shall
be as gods.” *

Jesus, who is truly God, emptied Himself. St. Paul here affirms
the divinity of Christ as clearly as it is expressed in the prologue to
St. John’s Gospel: “In the beginning was the Word, and the Word
was with God, and the Word was God. . . . The only begotten
Son who is in the bosom of the Father, He hath declared Him.” *

“He emptied Himself.” How? He did not lose His divine nature;
He remained what He was, but He took or assumed our poor hu-
man nature. In coming down from heaven, He did not leave it, but
He began to dwell on earth in the humblest condition. In this sense
He emptied Himself.

Whereas the divine nature is the infinite plenitude of all perfec-
tions, human nature is as if empty, although it aspires to plenitude;
the human intellect is at the beginning like a blank page on which
nothing is written. The only Son of God emptied Himself, taking
our human nature, which is infinitely below the divine nature, and
even below the purely spiritual nature of the angels, even of the
lowest among them.

“He took the form of a servant,” for man, God’s creature, is the
servant of the Most High. The only Son of the Father therefore
took in His divine person the nature of a servant, the condition of a
slave, so that one and the same person might be the Son of God and
the Son of man, that the same person might be the only Son begotten
from all eternity and the Infant in the crib at Bethlehem and the
Man of sorrows nailed to the cross.

“Being made in the likeness of men, and in habit found as a man.”
He wished to be rendered like His brethren in all things, sin ex-
cepted; even more, He wished to be born among the poor. He was

1 Heb. 1:3.
2 Isa. 14:14.
8 Gen. 3:5.
¢ John 1:1, 18.
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cold and hungry, like 2 man of humble condition. He was tired and
worn out, as we are and more than we are.

St. Paul adds, penetrating far more deeply into this mystery: “He
humbled Himself, becoming obedient unto death.” The God-man
humbled Himself. We read in Ecclesiasticus: “The greater thou art,
the more humble thyself in all things, and thou shalt find grace be-
fore God: for great is the power of God alone, and He is hon-
ored by the humble.” ® For this reason Christ Himself tells us:
“Learn of Me because I am meek, and humble of heart.” ¢

The sign of humility is obedience. Pride, on the contrary, inclines
us to do our own will and to seek what exalts us, not to wish to be
directed by others, but to direct them. Obedience is opposed to
this pride. The only Son of the Father came down from heaven to
save us, to cure our pride, becoming obedient unto death, and even
to the death of the cross.

Obedience renders our acts and sufferings meritorious to such an
extent that, useless as they may appear, they may become very fruit-
ful. One of the marvels accomplished by our Savior is to have
rendered fruitful what was most useless, that is, suffering. He glori-
fied it by obedience and love. Obedience is great, heroic, when man
does not refuse death and does not flee ignominy. Now the death
of the Word made flesh was most ignominious. It was announced
by the Book of Wisdom, in the words of the impious directed
against the wise man par excellence: “Let us condemn him to the
most shameful death.” " Death on the cross was considered precisely
by the Romans and Jews as an infamous and horrible torture re-
served to slaves. We read in Deuteronomy: “He is accursed of God
that hangeth on a tree.” ® And St. Paul says to the Galatians: “Christ
hath redeemed us from the curse of the law [which is powerless
to justify us], being made a curse for us; for it is written: ‘Cursed
is every one that hangeth on a tree.” ”® This abasement was neces-
sary before Christ entered into His glory as Redeemer.

Likewise in the Epistle to the Hebrews, St. Paul speaks of “the
reproach of Christ greater riches than the treasure of the Egyp-

8 Ecclus. 3:20f.
8 Matt. 11:209.
TWisd. 2:20.

8 Deut. 21:23.
* Gal, 3:13.
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tians.” 1 Farther on, he says: “Jesus, the author and finisher of faith
. . . endured the cross, despising the shame, and now sitteth on the
right hand of the throne of God.” **

We can thus see how the cross of the Savior was “a stumbling-
block” for the Jews.*? They had to believe that the wood of male-
diction became the instrument of salvation, that He who was
fastened to it, instead of being accursed of God, was to become the
source of every grace, the object of love and adoration.*®

All that St. Paul says is already contained in the mystery of the
nativity of the Lord, who came down from heaven for our salva-
tion, as the Credo states. The infant Jesus foresaw all these painful
and glorious events. As we read in the Epistle to the Hebrews:
“When He cometh into the world, He saith: ‘Sacrifice and obla-
tion [of the Old Law] Thou wouldst not; but a body Thou hast
fitted to Me. . . . Then said I: Behold, I come to do Thy will, O
God.’”** This heroic example of humble obedience should be
always before our eyes.

The liturgy of Christmas continually recalls this example by con-
trasting the humility and the majesty of our Savior:

Memento, salutis auctor, Author of grace, sweet Savior
mine,

Quod nostri quondam corporis Remember that Thy flesh divine

Ex illibata Virgine From the unsullied Virgin came,

Nascendo formam sumpseris. Made like unto our mortal frame.

And in the office for Christmas we read these words of Pope
St. Leo: “The two natures, divine and human, without losing their
properties, are united in a single person; humility is sustained by
majesty, weakness by power, mortality by eternity. If the Savior
were not truly God, He would not bring the remedy; and if He
were not truly man, He would not be an example for us.”

In the nativity of Jesus everything speaks to us of His humility.
We read in St. Luke: “She brought forth her first-born Son, and
wrapped Him up in swaddling clothes, and laid Him in a manger;

10 Heb, 11:26; cf. 13:13.

11 1bid., 12:2.

12 Cf. I Cor. 1:23.

13 Cf, ], M. Vosté, O.P., Studia Joannea, p. 323.
14 Heb. 10:5, 9.
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because there was no room for them in the inn.” *® There was no
room for the Word of God made flesh; a fact we must not forget
when there is no room for us. The first adorers were poor shepherds
“watching, and keeping the night-watches over their flock.” But
a multitude of angels descended from heaven singing: “Glory to
God in the highest; and on earth peace to men of good will.” *¢

The two extremes are united: “The Word was made flesh.” It is
the joining of supreme riches and perfect poverty to give men re-
demption and peace. It is impossible to conceive a more intimate
union of a more profound humility and a more lofty dignity. The
two infinitely distant extremes are intimately united; God alone
could do it. It is not only beautiful, it is sublime, an extreme eleva-
tion in the order of the spiritually beautiful. It is what makes the
grandeur of Christ’s physiognomy. He always tends toward very
great things, worthy of the greatest honor, but He tends to them
most humbly with full submission to the will of His Father and
acceptance in advance of all the humiliations of the Passion and
cross, which He foresees from His infancy. He exemplifies the
closest union of perfect humility and loftiest magnanimity.

Tue Union or HumiLity anp CarisTiaN DieNiTy

In what regard must we imitate Christ in the union of humility
and Christian dignity? How can we harmonize these two extremes
in our lives: a humility which should always grow and the keen
desire for perfection and union with God? On the one hand, the
Lord tells us to abase ourselves, so much so that we cannot humble
ourselves too greatly, and on the other hand, we read in Scripture:
“Be ye also perfect as your heavenly Father is perfect.”

How can we harmonize this abasement which is demanded of us,
with the ardent desire for our progress? Souls fear to fail in hu-
mility by aspiring to a union with God of which they feel un-
worthy. The Jansenists went so far as to say that out of humility
one should only rarely receive Communion. This practical diffi-
culty exists especially, it is true, for souls that have lost the superior
simplicity which comes from grace; but it may exist for us when

26 L uke 2:7.
18 [bid., 2:14.




132 THREE AGES OF THE INTERIOR LIFE

we have to distinguish between true and false humility in ourselves.
We experience it particularly when we must defend our way of liv-
ing against that of others. At the beginning of the discussion we may
speak solely for love of truth, but if we are constrained, often we
reply with the impatience and pride of wounded self-love.

The simplest souls find the solution of this problem in rereading
what Scripture says about the union of these two extremes: “Who-
soever, therefore, shall humble himself as this little child, he is the
greater in the kingdom of heaven.” ' “Be you humbled therefore
under the mighty hand of God, that He may exalt you in the time
of visitation: casting all your care upon Him for He hath care of
you.” ** “Be humbled in the sight of the Lord, and He will exalt
you.” ¥ “The Lord killeth and maketh alive, He bringeth down to
hell and bringeth back again. The Lord maketh poor and maketh
rich, He humbleth and He exalteth.” 2°

The union of deep humility and supernatural magnanimity is
particularly mysterious in the saints. In this respect they reproduce
the life of the Savior, while remaining far from His perfection. This
point must be emphasized, for in it is a great lesson for us. On the
one hand, the saints declare that they are the least of men because of
their infidelity to grace, and on the other hand they have a super-
human dignity. For example, St. Paul says of himself: “He rose
again the third day . . . and was seen by Cephas, and after that
by the eleven. Then he was seen by more than five hundred brethren
at once . . . and last of all He was seen also by me as by one born
out of due time. For I am the least of the apostles, who am not
worthy to be called an apostle, because I persecuted the Church of
God.” 2* He even speaks of the infirmities that humiliate him and
oblige him to pray God to come to his relief.**

On the other hand, when St. Paul had to defend his ministry
against false apostles, he wrote with magnanimity: “They are He-
brews: so am L . . . They are the ministers of Christ (I speak as
one less wise): 1 am more; in many more labors, in prisons more
frequently, in stripes above measure, in deaths often. . . . Thrice

17 Matt. 18:4,

18 Cf. 1 Pet. 5:6f.

19 Jas, 4:10.

20 Cf. I Kings 2:6f.

21 Cf, I Cor. 15:4-9.
22 Cf. Il Cor, 12:7.
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was | beaten with rods, once I was stoned.” 2 He enumerates his
labors, his cares; he even speaks of the visions and revelations he re-
ceived from God. But finally, reverting to a deeper humility he
writes: “And lest the greatness of the revelations should exalt me,
there was given me a sting of my flesh, an angel of Satan, to buffet
me [that I might not become proud]. For which thing thrice I be-
sought the Lord that it might depart from me. And He said to me:
‘My grace is sufficient for thee; for power is made perfect in in-
firmity.” Gladly therefore will I glory in my infirmities, that the
power of Christ may dwell in me.” 24

In his commentary on this chapter of the Second Epistle to the
Corinthians, St. Thomas speaks admirably of the union of hu-
mility and magnanimity in St. Paul. He writes as follows: “As
charity is the root of the virtues, pride is the beginning of every
sin.?® It 1s the inordinate desire of our own excellence: we desire
it then without subordinating it to God. Thus we turn away from
Him, which is the beginning of every sin; for this reason God re-
sists the proud.?® As there is in good people the good of which
they may become proud, God sometimes permits some infirmity in
His elect, some defect, and occasionally a mortal sin, which pre-
vents them from becoming proud, which truly humiliates them,
and makes them recognize that they cannot hold out or persevere by
their own strength. The apostle St. Paul in particular might have
grown proud of many things: he was a vessel of election to carry
the faith to the Gentiles; 27 he had been ravished to the third heaven
and heard secret words, which it is not granted to man to utter; 28
he had suffered greatly for Christ, several times he had been cast
into prison, and scourged; he was a virgin (having obtained mercy
of the Lord to be faithful); 2 he had labored more than all, as he
says; 2° and in particular he had a lofty knowledge of divine things
which may be the source of pride. For this reason the Lord gave
him a remedy for pride. That the excellence of the revelations made

# Ibid., 11:22-25.

24 1bid., 12:7-9.

38 Cf. Ecclus. 10:15.
20.Jas, 426,

31 Acts 9:15.

28 Cf. II Cor. 12:4.
8 Cf, I Cor. 7:25.

80 Jbid., 15:10.
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to him might not make him proud, he received a sting in the flesh, a
humiliating infirmity which crucified his body in order to heal his
soul. . . . As he says, an angel of Satan came and buffeted him.
How the sinner should tremble if the great Apostle, the instrument
of election, is not sure of himself! Three times he ardently begged
the Lord to deliver him from this sting; three times, that is, often
and urgently. He then heard these words: ‘My grace is sufficient
for thee,” it will preserve thee from sin. Divine power is shown
in weakness, which is an occasion for the exercise of the virtues of
humility, patience, and abnegation. The man who knows his weak-
ness is more attentive to resisting it and, because he struggles, he
grows in strength. ‘Gladly therefore will I glory in my infirmities,’
says St. Paul, since I am thus more humble, and I must fight that
the power of Christ may dwell in me and bear all its fruits of
grace.” 81

Something similar occurred in the life of St. Peter, who was
humiliated because he denied our Lord during the Passion. Peter
thus lost all presumption and placed his confidence no longer in
himself, but in God alone.

The principle of the harmonizing of humility and Christian
magnanimity is expressed in these words of St. Paul: “We have
this treasure [of divine truth] in earthen vessels, that the excellency
may be of the power of God and not of us.” *? One of the most
beautiful formulas of the harmonizing of humility and magnanimity
is the following, taken from the works of St. Thomas: “The servant
of God should always consider himself a beginner and always tend
toward a more perfect and holy life without ever stopping.”

Thus in the great saints humility and magnanimity are har-
monized; they tend toward great things in the midst of trials and
humiliations. There is, however, always an immense difference be-
tween them and the Savior; Christ who was most humble is sinless,
without the slightest fault to deplore, most humble in His absolute
impeccability and His sovereign dignity.

81 St, Thomas, In Epist. Il ad Cor., 12:7.

33 Cf. 11.Cor. 437

88 Cf. St. Thomas, Comm. in Ep. ad Hebr. VI, lect. 1: “Quantum ad
aestimationem, semper debet homo esse sicut incedens et tendens ad majora,
Phil. 3:12. Non quod jam coeperim aut quod jam perfectus sim. ... Et
semper debet niti homo transire ad statum perfectum, Phil. 3:13: Quae retro
sunt obliviscens, ad ea quae priora sunt me extendens.”
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In the Blessed Virgin Mary, due proportion being kept, there is

something similar. She was preserved from every sin, and in her
Magnificat she appears at one and the same time very humble and
very great, terrible to the demon: “My soul doth magnify the Lord.
. . . He hath regarded the humility of His handmaid; for behold
from henceforth all generations shall call me blessed. Because He
that is mighty hath done great things tome. . . . He hath put down
the mighty from their seat, and hath exalted the humble.” **

Something analogous appears also for our consolation in the life
of the Church, the spouse of Christ. Throughout its history Christ’s
words are verified: “Everyone that exalteth himself, shall be hum-
bled; and he that humbleth himself shall be exalted.” #* Christ made
this statement when He spoke of the guests who took the first places,
and again in the parable of the Pharisee and the publican.®® In perse-
cutions the Church often seems conquered; yet it is always victori-
ous. In its humility it tends toward the great things which are the
glory of God and the salvation of souls.

Lastly, there should be something similar in every Christian, espe-
cially in every religious. He must be truly humble like a root hidden
under the ground, and he should always tend toward these great
things, a more living faith, a more firm hope, 2 more ardent charity,
a union with God that is daily more intimate, pure, and strong. Thus
extremes are harmonized, like the deep root of the tree which sym-
bolizes humility and the loftiest branch which is the figure of charity.
All the virtues are connected and grow together, just as the root
buries itself ever deeper in the soil, while the tallest branch reaches
up toward heaven.

Thus in the mystical body of the Savior should be realized what
St. Leo said of Christ Himself: “Humility is sustained by majesty,
weakness by strength, mortality by eternity.” Gradually in the
mystical body of Christ “that which is mortal, may be swallowed up
by life.” 87 “For this corruptible must put on incorruption,” *¢ that
the mystery of the redemption may be accomplished, that the in-
carnate Word may apply to us the fruit of His merits and be actually
and fully the Author of salvation.

8¢ Luke 1:46-52.

88 Luke 14:11.

#¢ Luke 18:14.

» Cf, Il Cor. 5:4.
#Cf. I Cor. 15:53.
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What majesty there is in the title Salutis auctor! And how well
united it is with these words: “Learn of Me, because I am meek,
and humble of heart: and you shall find rest to your souls.” 2 May
the Savior grant us the grace to become like to Him. We have no
true humility except that which He gives us; therefore we must
sincerely beg it of Him and accept the road which leads to it.

APPENDIX
Tuae Grory oF THE Cross

“He humbled Himself . . . even
to the death of the cross. For
which cause God also hath exalted
Him, and hath given Him a name
which is above all names.”

Phil. 2:8 f.

(We reproduce here a manuscript that has come into our posses-
sion, and have added some explanatory notes. It is a meditation
on the glory of Christ in relation to the depth of His humiliations
and sufferings.) '

“For God so loved the world, as to give His only begotten Son.” *
In the great mystery of the Incarnation, the mystery of ineffable
love, there is a core which is impenetrable to human reason, a secret
which God alone reveals: the reason for the immense sufferings of
the redemptive Passion.

If, in the presence of the crucifix, each Christian can say: “Jesus
crucified, pledge of the love of my Father,” not one is capable of
telling the reason which motivated the decree of the Passion and
death of the Son of God. This decree is the secret of divine love.?

We adore the excesses of humiliation, the indescribable ignominies
to which the incarnate Word subjected Himself in obedience to His
Father and through love of men, His brethren, but we cannot ex-

80 Matt. 11:29.
1 John 3:16.
2 We are not concerned here with the motive of the Incarnation, but with

that of the immense sufferings of the redemptive Passion, since the smallest
act of love of the Savior was sufficient to redeem us.
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plain these excesses, this ocean of sufferings, until the Lord Himself
lifts the veil covering this “holy of holies.” Then the mystery still
remains a mystery, but the soul, enlightened regarding its secret,
contemplates in ecstasy the ineffable harmonies of the divine mas-
terpiece: the glory of the redemptive Cross.

The words of holy Scripture: “I will not give My glory to an-
other,” ® sum up what is hidden in this secret of the passion and death
of Christ Jesus, and contain at the same time the marvelous har-
mony of all the divine words.

From all eternity God willed the Incarnation of the Word, His
Son, as Redeemer of the world and head of redeemed humanity. In
our Lord Jesus Christ [habitual] grace has for its principal end the
most eminent union that God can grant to a created nature, that is,
the hypostatic union, by which the Son of Mary, while enjoying
the beatific vision from the moment of His incarnation, could affirm:
“The Father and I are one.” This grace was given to Jesus Christ for
the end which determined His coming to earth: this end is no other
than the satisfaction which, as head of His mystical body, He was to
offer to the thrice holy God.

However, by reason of the infinite dignity of the person of the
Word, a single drop of the blood of our Lord Jesus Christ would
have sufficed to redeem a thousand worlds, did they exist. There-
fore, not in the necessity of redeeming sinful humanity should we
seek the motive for the excesses of the most holy passion and death
of Christ. Let us seek it, rather, in the splendors of the glory of the
Incarnation (or of the manifestation of the radiating goodness of
the Savior), because it is there that we shall find it. The essential
glory of God, the incommunicable and essential glory of the ador-
able Trinity became in the mystery of the Incarnation the magnifi-
cent portion of the sacred humanity of Jesus, as the Eagle of the
Evangelists says in the prologue to his Gospel: “And the Word was
made flesh, and dwelt among us (and we saw His glory, the glory
as it were of the only begotten of the Father), full of grace and
truth.” 4

The excesses of the sorrow and humiliation of the passion and
death of our Lord were the compensation demanded by divine
wisdom, which does all things with weight and measure, in ex-

8 Isa. 42:8; 48:11.
4 John 1:14.
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change for the ineffable glory which the God-man would enjoy
eternally.® “I will not give My glory to another.” Yahve had spoken
through His prophet, and these words were not belied, not even
in favor of the incarnate Word, since by His passion and death our
Lord Jesus Christ not only snatched the entire world from the dom-
ination of Satan and death, but in addition He won for His most
sacred humanity the right to be enthroned in the eternal tabernacles
at the right hand of the Father. Our Lord alluded to the necessity
of conquering this right ® on the evening of His resurrection when
He said to the disciples of Emmaus: “O foolish, and slow of heart to
believe in all things which the prophets have spoken. Ought not
Christ to have suffered these things, and so to enter into His
glory?” 7 In fact, the glory of our Lord Jesus Christ is admirable,
indescribable, since it is the glory of the only Son of the Father, and
as such this glory exceeds the capacity of comprehension of human
and angelic intellects; only God Himself can fully appreciate it, since
He alone knows Himself perfectly.

Although the glory of the only Son is ineffable, a Gospel text
gives us a little light on the subject: “He that believeth in Me, as
the Scripture saith, Out of his belly shall flow rivers of living
water.” 8 Jesus spoke this to all in a loud voice on the feast of
tabernacles. And the Evangelist St. John adds: “This He said of the
Spirit which they should receive who believed in Him.” To give
the Holy Ghost to souls is the glory of the risen Christ, a glory that
is unique, ineffable. Sacred Scripture continues: “For as yet the
Spirit was not given, because Jesus was not yet glorified.”® The
Holy Ghost will be given on Pentecost when, through the humilia-
tions of His passion and death, the Lord Jesus will enter into His
glory because “he that humbleth himself, shall be exalted.” *°

And who has ever humbled himself like the Pontiff of the New
Law, Christ our Lord? Consequently, in justice no one ever was or
ever will be as exalted as He: “He humbled Himself, becoming

5 The author certainly does not mean that by His dolorous passion Christ
merited the Incarnation; the principle of merit cannot be merited. However,
he does mean, as he says farther on, that Christ thus merited the exaltation
of His name, as St. Thomas Aquinas affirms with all tradition.

¢ What He had by right of birth, He had also by right of conquest.

T Luke 24:25 f.

8 John 7:38.

® Ibid., 39.

10 Luke 18:14.
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obedient unto death, even to the death of the cross. For which cause
God also hath exalted Him and hath given Him a name which is
above all names: that in the name of Jesus every knee should bow,
of those that are in heaven, on earth, and under the earth: and that
every tongue should confess that the Lord Jesus Christ is in the
glory of God the Father.” ** O gloria crucis."*

The pages just quoted throw special light on the Savior’s humilia-
tions, the dark night of His passion, and also on the night through
which the saints must pass. This manuscript enables us to under-
stand better what St. John of the Cross wrote about the night of the
soul, and the reparatory sufferings which great servants of God like
St. Paul of the Cross have had to bear. It is a well-known fact that
having been raised to the transforming union at the age of thirty-one,
St. Paul of the Cross spent forty-five years in continual and most
profound interior sufferings for the salvation of sinners. He was
closely configured to Jesus crucified: the depths, the duration, the
continuity of his sufferings were proportioned to the “eternal weight
of glory,” to use the expression of St. Paul, which he was to receive
in heaven.

Thus we see the elevation of the infused virtues and what the
progress of humility should be in proficients and the perfect: “He
that humbleth himself shall be exalted.” &

11 Phil. 2:8-11.

12 S¢, Thomas says the same things (Illa, q.46, a.1): “Christ . . . merited
the glory of being exalted, through the lowliness of His passion.” See also,
ibid., a.3: By His dolorous passion Jesus also manifests to us the excess of His
love, even to the folly of the cross. As a result, men are much more en-
lightened on the gravity of sin and the value of grace, the seed of eternal life,
participation in the intimate life of God.

12 [ uke 18:14.




CHAPTER XIV

The Spirit of Poverty

A ALTALMALALAARAR T RR R R ARALTALAALRERRARREBR AALALRLLARERERRERR MEBRREW

“Blessed are the poor in spirit.”
Matt. 5:3

SINCE we have treated of humility and meekness, it is fitting that
we consider the virtues corresponding to the evangelical coun-
sels. As we have already spoken of virginity in connection with
chastity, it remains for us to explain how poverty and obedience
cooperate in Christian perfection.

To attain perfection, man must practice the three counsels
effectively: in other words, in the use of legitimate goods it is ex-
pedient that he retrench before reaching the limit of what is per-
mitted, that he may not be led into excess. The effective practice
of the three counsels, as we have seen,! is a road leading more easily,
rapidly, and surely to perfection, which is reached in this way more
often in the religious life than in the married state. However, Chris-
tian perfection does not consist essentially in the practice of the
counsels; it is chiefly in charity.? Moreover, to reach perfection,
one must have at least the spirit of the counsels, which is the spirit
of detachment, as St. Paul says: “The time is short. It remaineth
that they also who have wives be as if they had none; . . . and
they that buy, as though they possessed not; and they that use this
world, as if they used it not. For the fashion of this world passeth
away.”

We shall discuss, first of all, the spirit of poverty, recommended
to all by our Lord when He said: “Blessed are the poor in spirit.”

1 Cf. Vol. I, chap. 13.
* Cf. Ila Ilae, q.184, a.3.
8 Cf. I Cor. 7:29-31.
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Tue VALUE oFr VoLunTARY POVERTY

The meaning of this evangelical beatitude is as follows: blessed
are they who have not the spirit of wealth, its pomp, pride, in-
satiable avidity; but who have the spirit of poverty and are humble.
Christ says: “For theirs is the kingdom of heaven”; not only will
it be theirs later on, but in a sense it is theirs even now.

Voluntary poverty can be practiced either in the midst of the
abundance of worldly goods, when the spirit is not attached to
them, or in destitution when one bears it generously for love of God.
The value of voluntary poverty may even appear to those who have
not faith, because they see the disorders which arise from cupidity,
the concupiscence of the eyes, the desire of riches, avarice, the
excesses of capitalism, and the forgetfulness of the poor who are
dying of hunger.

We must begin to detach ourselves from earthly goods in order to
grasp clearly the following truth often uttered by St. Augustine
and St. Thomas: “Contrary to spiritual goods, material goods di-
vide men, because they cannot belong simultaneously and integrally
to a number.” * A number of persons cannot possess integrally and
simultaneously the same house, the same field, the same territory;
whence dissensions, quarrels, lawsuits, wars. On the contrary, spirit-
ual goods, like truth, virtue, God Himself, can belong simultane-
ously and integrally to a number; many may possess simultaneously
the same virtue, the same truth, the same God who gives Himself
wholly to each of us in Communion.

Therefore, whereas the unbridled search for material goods pro-
foundly divides men, the quest for spiritual goods unites them. It
unites us so much the more closely, the more we seek these superior
goods. And we even possess God so much the more, the more we
give Him to others. When we give away money, we no longer
possess it; when, on the contrary, we give God to souls, we do not
lose Him; rather we possess Him more. And should we refuse to
give Him to a person who asks for Him, we would lose Him.

Consequently to combat cupidity, the concupiscence of the eyes,
the desire of riches, avarice, and the forgetfulness of the poor, our
Lord counseled voluntary poverty, or detachment in regard to

¢ St. Thomas, 1lla, q.23, a.1 ad 3um: “Spiritual goods can be possessed by
many at the same time; not so material goods.” Cf. Ia Ilae, q.28, a.4 ad 2um.
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earthly goods which divide men. Christ leads us thus to desire
keenly spiritual goods, which unite men.

The spirit of detachment is even necessary for the Christian that
he may clearly understand the true meaning of the right of in-
dividual ownership instead of infringing on this right, which is
often forgotten; interior souls should have a profound knowledge
of it. As St. Thomas shows, the right of ownership is the right to
acquire and to administer material goods; but in regard to their use,
they must be given readily to those who are in need.®

St. Paul says: “Charge the rich of this world not to be high-minded
nor to trust in the uncertainty of riches, but in the living God, who
giveth us abundantly all things to enjoy: to do good, to be rich in
good works, to give easily, to communicate to others, to lay up in
store for themselves a good foundation against the time to come,
that they may lay hold on the true life.” ©

Such is the spirit of detachment; it should remind all of us of what
St. Thomas says elsewhere: namely, that if a poor man in a case
of extreme necessity asks for a piece of bread and is refused, he may
take it, and not be guilty of theft. He has a right to it in order not to
die of hunger. A man’s life is clearly worth more than a piece of
bread which we have not the right to retain jealously if one of our
brothers is in absolute need of it.

It is a precept that a man should give alms from his superfluity that
he may aid him who is in grave necessity.” What has been said of
a piece of bread should be said of clothing and necessary shelter.
There must be a return to the spirit of evangelical poverty in order
to combat today the abuses of capitalism which exasperate the la-
borer who is out of work and unable to feed his children. Scripture
tells us: “Whilst the wicked man is proud, the poor is set on fire.” ®
The rich man, far from being 2 monopolist, should administer the
goods given by God in such a way that the poor profit in regard

5 Cf. I1a Ilae, q.66, a.2: “Two things are competent to man in respect to
exterior things. One is the power to procure and dispense them, and in this
regard it is lawful for man to possess property. . . . The second thing that
is competent to man with regard to external things is their use. In this respect
man ought to possess external things, not as his own, but as common, so that,
to wit, he is ready to communicate them to others in their need (I Tim.
6:17£.).” Cf. Ia Ilae, q.105, 2.2, C.

¢ Cf. I Tim. 6:17-19.

7 Cf. Ila llae, q.32, a.5.

8 Ps, 10 (according to the Hebrews): 2.
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to what is necessary. Then man no longer lives under the reign of
covetousness and jealousy, but under the dominion of God.?

It is fitting today to recall these elementary truths even when
speaking of the progress of the interior life, for the grave disturb-
ances and perils of modern society require that we consider these
truths from a higher point of view and that we put them into
practice with a great spirit of faith and detachment. This is the true
remedy for two extreme deviations which are mutually contradic-
tory: the abuses of capitalism and the excesses of communism, two
contrary disorders springing from a materialistic conception of hu-
man life and from forgetfulness of the Gospel.?® The value of vol-
untary poverty is brought out by these very disorders, which are
disturbingly serious.

The value of detachment appears in a more positive way when
we remember the true goods we should ardently desire. Christ tells
all of us what they are, and interior souls should have a deeper under-
standing of His teaching: “Be not solicitous for your life, what you
shall eat, nor for your body, what you shall put on. Is not the life
more than the meat, and the body more than the raiment? Behold
the birds of the air, for they neither sow, nor do they reap, . . .
and your heavenly Father feedeth them. Are not you of much more
value than they? Seek ye therefore first the kingdom of God and
His justice, and all these things shall be added unto you. Be not
therefore solicitous for tomorrow; for the morrow will be solicitous
for itself. Sufficient for the day is the evil thereof.” 1

The spirit of detachment thus leads us to a stronger desire for the
goods of heaven and to reliance on the help of God to reach the end
of the journey. Voluntary poverty and confidence in God go hand
in hand; the more detached man is from earthly goods, the more
he desires those of heaven; and the less he relies on human helps,
the more he places his confidence in God’s help. Thus confidence

8 His Holiness, Pius XI, points out in one of his encyclicals that the Lord
distributes temporal goods to the good and the bad with holy indifference.
Temgors_ll goods have in reality no value in themselves; their worth lies in the
use that is made of them in view of eternal life.

10 The _saints have often said that love is an act by which cupidity re-
trenches its superfluity so that others may have what is necessary. . . . The
Incarnation of the Word is the example of compassion.

These thoughts often recur in the Imitation de la vie pauvre de Notre

Seigneur, a work attributed to Tauler, and in his authentic sermons.
1 Matt. 6:25-34.
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in God is the soul of holy poverty. All Christians should have the
spirit of this counsel.

Since we are considering the effective practice of voluntary pov-

. let us recall the answer our Lord gave to the rich young man
who wished to know the surest road to perfection. Christ answered
him: “Go, sell whatsoever thou hast, and give to the poor; and thou
shalt have treasure in heaven. And come, follow Me. Who being
struck sad at that saying, went away sorrowful, for he had great

ossessions.” 12 He preferred to keep them rather than to follow
our Lord and win souls, rather than to become a “fisher of men” like
the apostles. 4

The effective practice of voluntary poverty is of counsel_; it is
not obligatory; but to be perfect one must have at least the spirit of
the counsel, the spirit of detachment in the midst even of riches, if
one keeps them.

St. Francis de Sales *® develops this teaching, saying that volu.ntfu'y
poverty is a great good, but one which is little known; that it is 2
principle of happiness; that it must be observed in the midst of
wealth and also in real poverty, if we should happen to lose every-
thing.

Now if you love the poor, be often in their company, be glad to see
them in your house, and to visit them in theirs. Converse willingly with
them, be pleased to have them near you in the church, in the streets, and
elsewhere. . . . Make yourself then a servant of the poor: go and serve
them in their beds when they are sick . . . at your own expense. .
This service is more glorious than a kingdom. . . . St. Louis frequently
served at table the poor whom he supported, and caused three poor men
to dine with him almost every day, and many times ate the remainder of
their food with an incomparable love. When he visited the h0§pitals,
. . . he commonly served . . . such as had the most loathsome diseases,
kneeling on the ground, respecting in their persons the Savior of tbe
world. . . . St. Elizabeth, daughter of the King of Hungary, often vis-
ited the poor. . . . But should you meet with losses which impover}sh
you . .. as in the case of tempests, fires, inundations, . . . lawsuits,
then is the proper season to practice poverty . . . with meekness . . .
and patience.'*

12 Mark 10:21 £,

18 Imiroduction to a Devout Life, Part 111, chaps. 14-16.
14 ]bid., chap. 15.
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St. Francis de Sales adds that truly Christian poverty should be
gay, and that he who has chosen it should not seek his comfort, but
should suffer some discomforts for the love of God; otherwise, how
would this virtue be for him a means of union with God? The
examples of St. Francis of Assisi, St. Dominic, and St. Benedict
Joseph Labre, show us to what close union with God this virtue
can lead us when practiced for love of God.

Tue FrurrruLness oF VoLunNTArRy PovERTY

St. Thomas *® tells us that Christ willed to be poor for four rea-
sons: (1) because voluntary poverty is fitting for the preacher, who
should be freed from the care of earthly goods; (2) because He
wished to show that He desires only the salvation of souls; (3) that
He might lead us to desire especially eternal goods; (4) that divine
power which saves souls might stand forth more clearly in the ab-
sence of human helps. This is also the reason why Christ chose poor
fishermen of Galilee as His apostles. Thus is demonstrated the fruit-
fulness of voluntary poverty; it is the hundredfold promised by
Christ.

In the first place, the spirit of poverty frees us from excessive
preoccupation about exterior goods, which are then no longer an
obstacle in our progress toward God, but a means of doing good.
Thus delivered, the Christian may run the way of perfection; he
no longer thinks of settling down on earth as if he were to remain
there always, for he understands that he is there only temporarily.
He is no longer embarrassed, as it were, by useless baggage in his
journey toward eternity; aware of being a traveler, a viator, he
aspires to reach his last end without delay. His pace is even quick-
ened, becomes ever more rapid, because he is always more drawn
by the last end in proportion as he approaches it.

In the second place, voluntary poverty is a sign of disinterested-
ness, particularly necessary for an apostle; for it should be evident
he has no interest but that of winning souls for our Lord, as St.
Dominic told the prelates who arrived in Languedoc with a whole
suite to preach the Gospel to people seduced by the errors of the
Albigenses. These prelates understood then that they should preach

18 Cf, 111a, q.40, 2.3; q.35, 0.7.
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first by example, by true detachment; and they sent away their
retinue.

In the third place, voluntary poverty is materially fruitful in a
degree that sometimes borders on the miraculous. To see this fact,
one need only visit certain convents dedicated to the care of the
poor, such as the homes of the Little Sisters of the Poor, or the
piccola casa of St. Joseph Cottolengo in Turin, “a little house”
which shelters ten thousand indigent sick, and which subsists only
on the alms received from day to day. It is like 2 perpetual miracle
worked by divine Providence in response to the trust of the holy
founder and his sons, who understood the profound meaning of
Christ’s words: “Seek ye therefore first the kingdom of God and
His justice, and all these things shall be added unto you.” *® These
servants of the poor live by the supernatural contemplation of this
truth and by its practice.

Fourthly, more admirable still is the spiritual fruitfulness of the
spirit of poverty. It teaches us patience, humility, detachment in
regard to higher goods, to all that is not God and the love of God,
that is, in respect to the goods of the intellect, of the heart, and of
certain goods of the soul.

The goods of the intellect are our knowledge, our talents if we
have any. In study we must know how to avoid curiosity, vain-
glory, useless natural eagerness; how to place this study truly at the
service of God, detaching ourselves from our own lights, from our
excessively personal views. If we do this, the Lord will in this case
also give us the hundredfold: a superior simplicity, that of true
contemplation, which forgets itself in order to lose itself in its ob-
ject. St. Albert the Great practiced this spirit of poverty in respect
to the immense learning he had acquired. He was told that he would
lose the use of his memory; this took place, and during the rather
long period of life that was left to him, he remained as if com-
pletely absorbed in the contemplation of God. In place of the ac-
quired learning that he had lost, he received a very superior treasure,
alofty degree of infused contemplation that he might live most pro-
foundly by the mysteries of salvation.

The goods of the heart are our affections, and also the affection
full of esteem and confidence that others show us. We must live in
a certain detachment in regard even to these goods that we may

1¢ Matt. 6:33.

THE SPIRIT OF POVERTY 147

not fall into sentimentalism. We must not cling to being loved,
esteemed; we must also consecrate our legitimate affections to God,
placing them under the influx of true charity, which will reveal to
us what a treasure is a truly supernatural friendship that is wholly
generous. It is a great gift of God, which He occasionally grants
to those who have renounced all.

Finally, the spirit of poverty also teaches us to practice detach-
ment from certain goods of the soul, that is, spiritual consolations.
They must certainly not be sought for themselves; were this done,
they would cease to be a means of progress toward God and would
become an obstacle. We must consent to be weaned from them
when the Lord judges it to be for our good. Following the advice
of St. Grignion de Montfort, many interior souls strip themselves
of all that is communicable to others in their prayers and good works
and entrust it to the Blessed Virgin that she may use it to the best
advantage of souls on earth or in purgatory in greatest need of it.
By this denudation the Christian prepares himself for a higher spir-
u_-ual poverty, which is a great gift of God and recalls the destitu-
tion of Christ on the cross, abandoned by His people, by many of
His own, and to all appearances abandoned by His Father. Interior
souls find this higher spiritual poverty in the last purification which
St. Jo.hn of the Cross calls the dark night of the soul. Victim souls
experience more profoundly than others this absolute stripping of
themselves and this immolation which configures them to Christ
that they may obtain the salvation of sinners.

Thus, in different degrees, the spirit of poverty and still more vol-
untary poverty effectively practiced for love of God, enrich the
Christian while stripping him and obtain the hundredfold for him.
Such is the lofty meaning of the evangelical beatitude: “Blessed are
the poor in spirit: for theirs is the kingdom of heaven.”

Tue Merit oF THE Vows

With St. Thomas * we must add that it is more meritorious to
perform a good act with a vow than without, and this for three rea-
sons: (1) because the vow is an act of the virtue of religion, or of
the worship of latria. This virtue is the most noble of the moral vir-
tues; hence it renders more meritorious the acts of poverty, chastity,

i Cf. Ila Ilae, q.88, a.6.
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and obedience which it inspires, commands, and offers to God as a
holocaust.

Moreover, charity itself inspires the vow; it is made out of love
and is a true testimony of love that is at times highly meritorious.
If anyone greatly loves another, he places himself at the other’s serv-
ice out of affection. Thus the soul that wishes to love God greatly

laces itself forever at His service out of love, binding itself to Him
by a vow. It has been objected that he who is already closely united
to God through charity, the highest of the virtues, does not find
an additional perfection in binding himself to God by a vow. If he
is already a friend, he does not have to become a servant; so much
so that our Lord said: “I will not now call you servants. . . . But
I have called you friends.” The answer to this objection is that he
who loves God finds an additional perfection in placing himself
through love at God’s service for his entire life.®

St. Thomas adds two other reasons: (2) he who promises God
a succession of good works and accomplishes them subjects himself
more to God than if he accomplished them without having prom-
ised them. Thus he who gives the tree and its fruits offers more
than if he offered only the fruits while retaining possession of the
tree. (3) Lastly, by the vow the will is immutably fixed in the good,
which is an additional perfection.

Consequently it is evident that the vows of religion, especially
perpetual and solemn vows, add to the acts of poverty, chastity, and
obedience, an additional merit, that of the virtue of religion, which
is itself offered to God as worship by charity that inspires all the
other virtues. The soul consecrated to the Lord thus belongs more
intimately to Him.

18 This superior influence of love is manifested also in the fact that interior
worship excels exterior worship. It is more perfect to offer God our acts of
faith, hope, and love, than exterior acts. The theological virtues inspire the

virtue of religion, which through love thus renders the worship due to God.
Cf. Ila Ilae, q.81,a.5 ad rum.

CHAPTER XV

The Grandeur of Obedience

R e e e e e R e e L L e L L L L L L L L L L L L L L L L L T

BEDIENCE is the highest of the three evangelical counsels,
just as the pride of life is in itself a graver disorder than the
concupiscence of the flesh and that of the eyes. Pride, which was
the sin of the rebellious angel and of the first man, is the source of
.all deviations because it turns us away from God to put our trust
in ourselves. In this sense it is a more serious sin than other more
shameful.sins which incline us toward vile things, but which turn
us less directly away from God.* Cold, hard pride, which leads
man to refuse to adhere to the word of God or to obey Him, is a
more serious sin than inordinate attachment to the pleasures of the
senses or to earthly goods. For this reason Christ said to the Pharisees
who were led astray by their pride: “Amen I say to you, that the
publicans and the harlots shall go into the kingdom of God before
you. For John came to you in the way of justice, and you did not
believe him. But the publicans and the harlots believed him: but
you, seeing it, did not even afterwards repent, that you might be-
lieve him.” 2
We know these things theoretically, but in practice we forget
them. We think more readily of the manifest disorders which arise
from the concupiscence of the flesh or from that of the eyes, and
we do not adequately recognize that the great sin is the sin of him
who said: “Non serviam, I will not serve.” This is the principal sin
9f the world that calls itself “modern,” while claiming to separate
1t§elf from the Church. It still desires indeed to repress gross in-
stinets, to struggle against avarice, to labor for the amelioration of

ca: ,E{s?;s Thomgs, Ia Ilale._q.zl;, a.5: “Spiritual sins are of greater guilt than
. . . . Spiritual sin denotes more a turnin i
(from God), whence the notion of guilt arises.” Gl
# Matt. 21:31 f.

149



150 THREE AGES OF THE INTERIOR LIFE

the lot of the working class, but it intends to do all this by itself,
without the help of God, of our Lord, and of the Chur_ch. Only too
often it wishes to obey only its own reason, its own judgment, its
own will, and this rationalism leads it to disobey reason _rather than
to obey God. Its own reason leads it, like the prodigal son, into
dishonorable, debasing servitude, occasionally into real tyranny, that
of rebellious popular passions and that of criminal, unjust laws, put
into effect in spite of the protests of conscience, in the interest of
the party in power. Obedience to the commandm_ents of G.od and
of the Church would free society from these servitudes which op-
press the best and lead society into disorder, confusion, and ruin.
Such an evil can be cured only by a holy reaction in the direction
of profound, humble, Christian obedience. Yet the granfieur of
obedience, even in relatively good circles, is too often misunder-
stood.®

The better to see the value of this virtue, we shall consider first
of all from what servitude it delivers us and what are its spiritual
fruits with regard to union with God.

* A contemplative religious wrote to us recently as follows: A

“In our days people have often lost sight of the intrinsic value of religious
profession. They no longer see how the great vows chiefly uplift intrinsically
the whole of religious life. This profound and superior idea is exiled; it no
longer finds a milieu to understand it. Very frequently peo le think only
superficially and extrinsically about this fundamental idea. The influence of
the great theology of the Middle Ages has lost its dominion. For this great
error, casuists, who have materialized the concept of rehglou_s life, are re-
sponsible. Under the pretext of avoiding sin, they have considered every-
thing from a negative point of view. Religious obedience has lost its profound
meaning. The vows of poverty and chastity, which are more frequently
transgressed, and often mortally, have in fact come to the foreground in
several manuals: whereas obedience, which is the foundation of‘ the “.rhole
edifice, has been placed in the background, because it is rare that disobedience
is a mortal sin.

“They have thus actually reversed supernatural values. In many centers
this condition of affairs has become a general state of mind. The positive and
profound value of religious immolation by the vows, the complete domina-
tion of the religious life and of its acrivity by the virtues of rehglon’and
obedience, which render the existence of a religious sorncthm_g ‘s?cr_ed. has
been lost sight of. As a consequence, they no longer see the intrinsic value
of the religious life, and some have remarked that this deficiency often works
on vocations like a ‘fatal corrosive.” For many, obedience is no longer any-
thing but a ‘discipline,” an ‘exterior religious observance,’ a professional

ractice which one can personally sublimate if one is poble-hgmed_. as g
soldier or a clerk can sublimate the practices of his profession or his position.
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TeE TYPE OF SERVITUDE FROM
Waice Ogepience Derivers Us

Obedience delivers us from a twofold slavery: that ‘of self-will
and that of our own judgment.

Obedience to God, to His spiritual and temporal representatives,
daily assures the conformity of our will with the divine will.* It
thus delivers us from self-will, that is, from a will which is not con-
formed to that of God, and which through pride goes astray, acting
contrary to the current of grace and refusing to act in the true di-
rection.

Self-will thus defined is the source of every sin. For this reason
St. Bernard says: “Take away self-will, and there will no longer be
any hell.” Self-will is particularly dangerous because it can corrupt
everything. Even what is best in man becomes evil when self-will
enters in, for it takes itself as its end instead of subordinating itself
to God. If the Lord sees that it inspires a fast, a penance, a sacrifice,
He rejects them as Pharisaical works accomplished through pride
in order to make oneself esteemed. Without going that far, we must
admit that we cling greatly to our own will. Occasionally we hold
to our way of doing good more than to the good itself; we wish
it to be done, but by ourselves and in our way. When this egoism
becomes collective, it may be called esprit de corps, a corruption
of family spirit; it is the source of a great many unpleasantnesses,
partialities, defamations. Sometimes a certain group wishes to pro-
mote a good work, or it hinders one from being developed. It is like
wishing to smother a child who seems to be one too many, when as
a matter of fact it may become the honor of the family. Evidently
such a course of action can only displease the Lord.

In religion, the vow of obedience assures the mortification of this

* The formal motive of obedience is not that the thing commanded seems
reasonable in itself, but that it is commanded by a legitimate superior, the
spiritual or temporal representative of God, from whom comes all power to -
command. If a man obeyed solely because the thing commanded seemed to
him essentially reasonable and prudent according to his own judgment, he
would lose the merit proper to obedience, as one would lose that of faith if
one accepted only evident revealed truths because of their evidence. The
formal motive of faith is the authority of God who reveals mysteries that
remain obscure. The specific object of obedience, says St. Thomas, “is a com-

mand tacit or express, because the superior’s will, however it becomes known,
is a tacit precept” (Ila Ilae, q.104, 2.2, ¢. and ad 3um).
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dangerous self-will which turns the soul away from salvation. That
it may control self-will, the vow must be practiced with a spirit of
faith, seeing in the orders of superiors, in spite of their imperfections
or defects, orders given by God, from whom all power comes. Re-
ligious obedience should be prompt and universal: that is, it should
extend alike to little and great things; it should obey all legitimate
superiors, whether they be amiable or not, particularly prudent or
less enlightened, holy or less perfect, because it is always God who
speaks, as long as the order given is not contrary to a higher law
and does not exceed the limits of the constitutions which the re-
ligious promised to observe. Such obedience is a deliverance, for it
assures from day to day the conformity of man’s will with God’s
will, and by that very fact it greatly fortifies the will while rectify-
ing it.

g('Dbediem:e delivers us also from the servitude of our own judg-
ment, that is, from an excessively subjective judgment not suffi-
ciently founded on truth, not conformed to the judgment of God.
Our own personal judgment is in this sense the source of singularity
in conduct and stubbornness which leads to nothing and impedes
the good which others wish to do. It is a hasty judgment springing
from our prejudices, our evil dispositions, our self-love, our pride.
Occasionally the enemy of our soul is the one who suggests it to
us or confirms it when we ourselves have already formed it. Fol-
lowing Aristotle, St. Thomas often says: “According as we are well
or ill disposed in our will and sensible faculties, a given end seems
good or evil to us.” The proud man judges that what flatters his
pride is excellent, whereas the humble man judges that humiliation
is good for him.

Our own judgment often leads to rash judgment, contrary to
justice and charity. In it there is servitude, slavery; we are the slaves
of our egoistic prejudices, and they lead us away from salvation and
union with God.

Obedience delivers us from this slavery by assuring the conform-
ity of our practical judgment with that of the representative of God,
who has the right to give us an order in His name.® It may be that
this representative of God is mistaken on some point or other; he

s Obedience demands the conformity of the practical judgment (which
immediately directs voluntary choice) to the order given. The thing com-
manded, materially considered in itself, may be at times imprudent, inoppor-
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is not infallible like the pope speaking ex cathedra, but as long as
the order given is not manifestly contrary to a higher law and does
not exceed the powers of the one who commands, we are obliged
to obey, and our practical judgment is not deceived in obeying.
Sometimes the messenger of Providence may limp, but he is still
God’s messenger; he brings us a letter or an order of divine origin.

The effective practice of the counsel of obedience is found espe-
cially in the religious life; it is a much surer road for reaching per-
fection more rapidly by progressive conformity to the will of God
even in the depths of our will and the details of daily life.

But we must at least have the spirit of the counsel actually to
reach Christian perfection, that is, the spirit of detachment from
self-will to which we cling. As a child should obey his father, his
mother, and the teachers who train him, every Christian should obey
all who are for him the spiritual or temporal representatives of God.
There is the obedience of the wife to her husband, that of the soldier
to his leaders, of the servant to his master, of every subordinate to
his superiors, of every Christian to the Church and to the consti-
tuted authorities in the Church. If this obedience is practiced, not
merely in a servile, mechanical, exterior manner, but in the spirit of
faith, it greatly forms the will, renders it flexible, and fortifies it
while subordinating it daily a little better to the will of God, of
the living God who vivifies us. It is well to recall often that “there
is no power but from God,” ® that one cannot obey an equal, but
only a superior, and that, in short, it is God who is obeyed.

Similarly we must obey events so far as they are signs of the di-
vine will. Theology teaches that the divine will is manifested to us
not only by the precepts and the counsels, but also by events willed

tune; obedience does not then demand its approval as such by a speculative
judgment (another superior in a few months will perhaps see the thing in a
different light). In this case, let us leave the thing commanded for what it is
materially in itself, and consider only that it is formally commanded to us,
here and now, and commanded by God, in spite of the imperfection of His
messenger. At this moment, it is what we should do, and even if the superior is
mistaken, we are not mistaken practically in obeying him. The superior of
Margaret Mary Alacoque sometimes sent the fervent religious, during the
eriod set aside for the community meditation, to keep watch over a donkey
in a2 meadow in order to prove her obedience. The religious obeyed and
certainly made a better meditation in the meadow than she would have made
in choir if she had wished to go there contrary to the will of her superior.
% Rom. 13:1.
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or at least permitted by God." Nothing, in fact, happens unIess God
has willed it (if it is a good), or permitted it (if it is an evil). To be
perfect our obedience should take into consideration these signs of
the will of God. For example, legitimate success in an examination
gives us a position that makes possible for us the accomphshn-lem of
a more extended good; let us not compromise this ggod by impru-
dent or cowardly acts. On the contrary, we are humiliated by a fail-
ure, or by an illness, which sometimes show us that the way we are
engaged in is not what God wishes for us. .

There are particularly significant events which, from the tem-
poral point of view, change the situation of a family or the organiza-
tion of society. We must know how to draw the greatest spiritual
profit from them and not wish at any cost to revert to an order of
things which was useful in the past and which probably is no longer
willed by God in the period in which we are living. One does not
go back up the course of life or that of history; the old man does
not return to adolescence; and our century cannot return to what
existed in the thirteenth, though it should seek to profit by all tl}c
good handed down by past ages in order to prepare a future in
which God truly reigns. .

In all these forms of obedience to all that manifests the W}]l of
God, in obedience to the duty of the present moment from minute
to minute, the Christian ought always to have before his eyes as his
model the Savior, who was “obedient unto death, even to the death
of the cross.” ® Thus the martyrs and all the saints obeyed, finding
their joy in dying to self-will that they might feed on that of
God according to the Savior’s words: “My meat is to do the will
of Him that sent Me.” ®

I Tue Frurrs oF OBEDIENCE

To comprehend the grandeur and the fruits of obedience, we
should remember that it is more perfect to offer God one’s will and
judgment than to offer Him exterior goods'through. voluntary pov-
erty, or one’s body and heart through chastity.*® It is also more per-

* Cf. St. Thomas, Ia, q.19, a.12: “Five expressions of the divine will: pro-
hibition, precept, counsel, operation, permission.”

* Phil. 2:8.

* John 4:34.
10 Cf, Ia Ilae, q.104, 2.3, c. and ad rum.
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fect to offer Him one’s will than to sacrifice to Him exteriorly a
lamb or a dove, as was done in the sacrifices of the Old Testament.
With this meaning, Scripture says: “Obedience is better than sacri-
fices: and to hearken rather than to offer the fat of rams.” 1

The fruits of obedience are chiefly the following: it gives a great
rectitude of judgment, great strength of will, the highest liberty of
Spirit.

The greatest rectitude of judgment comes from the fact that
obedience makes us participate in the very wisdom of God; it ren-
ders us more wise than the wisest, more prudent than the ancients:
Super senes intellexi. In the most difficult and the most complicated
situations, it brings us the solution that is practically true for us here
and now. Practically, we do not make a mistake in obeying, even
if the superior is mistaken. By humble obedience a simple lay brother,
Blessed Martin de Porres of Peru, did more for his country than
statesmen who do not think of praying to obtain light.

As a reward for fidelity, perfect obedience obtains from the Holy
Ghost, even here on earth, the inspirations of the gift of counsel
that direct us in the most hidden things of the spirit which a director
or a superior could not state precisely and which our prudence
could not succeed in settling properly. The gift of counsel is par-
ticularly necessary for those whose duty it is to command, that they
may do so supernaturally; for this reason if a man does not begin by
obeying well, he will never know how to command. God gives
His lights to the obedient.

Obedience also gives great strength of will. Naturalism declares
at times that obedience weakens the will; on the contrary, it
strengthens the will tenfold. When, in fact, there is no reason to
doubt that an order comes from God through the intermediary of
a legitimate superior, it is also certain that by divine grace the ful-
fillment of this order is possible. As St. Augustine says: “God, in
fact, never commands the impossible; but He tells us to do what we
are able and to ask Him for the grace to accomplish what we cannot
do of ourselves.” ** Therefore St. Augustine used to pray: “Lord,
give me the strength to accomplish what Thou dost command, and
command what Thou dost wish.”

1 Cf. I Kings 15:22.

12 §t, Augustine, De natura et gratia, chap. 43. These words are quoted by
the Council of Trent, Sess. VI, chap. 11.
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Because God never commands the impossible, when in certain
circumstances martyrdom is of precept, in the sense that it must
be undergone rather than deny the faith, God gives the strength to
obey, to be faithful to Him in the midst of torture; and He gives
this strength even to children, to young virgins, like St. Agnes, or
to old men weakened by age. In such cases especially are realized
the words of Scripture: “An obedient man shall speak of victory.” *#

Without going as far as marytrdom, obedience works prodigies.
We need only cite the example of the first sixteen sons of St. Dom-
inic. Strong in the Pope’s blessing, the holy founder sent them from
Toulouse into various parts of Europe to found convents and to
carry on the apostolate. Having no money to give them, the saint
said to them: “You shall beg your food; I will pray for you three
times a day. I promise you that, in spite of the distress of poverty,
you will never lack what is necessary.” The sixteen religious, trust-
ing in the words of their Father, obeyed; they left joyfully like the
first apostles, and were not slow in multiplying in Italy, Spain, Eng-
land, even in faraway Poland, and among the infidels of the Orient
whom they went to evangelize. This example and many others con-
firm the grandeur of obedience. When an order is given, and there
is no doubt but that it comes from God, the grace which makes its
fulfillment possible is most certainly bestowed. If a person prays
to be faithful to this grace and not to resist it, he accomplishes the
command not without difficulty sometimes, but he accomplishes it.

Finally, obedience, far from being a servitude, bestows the high-
est liberty, that of the children of God, as voluntary poverty gives
true spiritual riches, as perfect charity obtains the intimacy of the
love of God. A French author, Alfred de Vigny, wrote a beautiful
book on the life of a soldier; it is entitled, Servitude et grandeur
militaires; in perfect Christian obedience there are 2 servitude and
a superior grandeur that are truly supernatural. Of this obedience
St. Paul speaks when he reminds us that we should desire to be “de-

18 Prov. 21:28. In this connection we are reminded of the group of martyrs
who died singing the Te Deum. As they saw the preachers of the faith ap-
proaching, they sang in a higher tone: T'e gloriosus apostolorum chorus; to
which the preachers who were also going to be martyred, responded: Te
martyrum candidatus laudat exercitus. This song recalls the words of St.
Ignatius of Antioch, who on hearing the lions that were about to devour him,
exclaimed: “I am the wheat of Christ. I shall be ground by the teeth of beasts
that I may become the bread of the world.”
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livered from the servitude of corruption into the liberty of the glory
of the children of God”; 1* “Where the Spirit of the Lord is, there is
liberty,” 1° that is to say, deliverance, for divine truth delivers the
soul from error. Injecting truth into life, obedience sets man free
from the prejudices of the world, from its maxims, modes, and in-
fatuations. It frees him from excessive preoccupation about the judg-
ment of men, from concern about what people will say, instead of
doing good and letting them talk. Obedience delivers him from his
doubts, hesitations, and anxieties. It simplifies life while elevating it.
With it liberty grows, for in man liberty comes from the intellect,
and the more enlightened his intellect is, the more free he is. The
more man understands that God is the sovereign Good, the freer
he is not to respond to the attraction of earthly goods, and the
stronger he is against the threats of the impious. Who was freer
than the martyrs? Through love and obedience they freely gave
their blood in witness of divine truth, and neither iron nor fire could
force an abjuration from them. They obeyed in a spirit of faith and
for love of God, like the Savior, who was obedient “unto death,
even to the death of the cross.”

The grandeur of obedience is expressed in this frequently quoted,
holy expression: “To serve God is to reign,” that is, to reign over
one’s passions, over the spirit of the world, over the enemy of souls
and his suggestions; it is to reign in the very kingdom of God and,
so to speak, to share in His independence toward all created things.
It is to place oneself like a docile instrument in His hands for all that
He wishes, following out St. Augustine’s words which we have
already quoted: “Lord, give me the strength to accomplish what
Thou dost command, and command what Thou dost wish.”

Of a certainty obedience thus understood prepares for the con-
templation of divine things; it prepares us to see the will of God
or His permission in all pleasurable or painful events, and it helps
us to understand “that to them that love God [and persevere in
His love], all things work together unto good.”

14 Rom. 8:21.

15 Cf, II Cor. 3:17.




CHAPTER XVI

Simplicity and Uprightness
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“If thy eye be single, thy
whole body shall be lightsome.”
Matt. 6:22

CHRISTIAN prudence or holy discretion, of which we have
! spoken, should be accompanied by a virtue, simplicity, which
is to all appearances quite different. Christ Himself expressed this
w'hen He said to His apostles: “Behold I send you as sheep in the
midst of wolves. Be ye therefore wise as serpents and simple as
doves.” 1

Sending His apostles as sheep in the midst of wolves, Christ rec-
ommends to them prudence especially toward the wicked, that
they may not be deceived by them, and simplicity in reference to
self and to God. The more simple the soul is in regard to God, the
more He Himself, by the gift of counsel, will inspire the prudence
to be observed in difficult circumstances, in the midst of the greatest
ob.stacles. Consequently Christ announces immediately afterward to
His followers that the Holy Ghost will inspire them with what they
must reply to persecutors.

Where this simplicity does not exist, prudence begins to become
false and to turn into cunning. The crafty or the shrewd man makes
sport, says Holy Scripture, of the simplicity of the just: “The sim-
plicity of the just man is laughed to scorn,” says Job.? People try
to make simplicity pass for naiveté and lack of penetration; it may
indeed be accompanied in some by artlessness, but it is essentially
something superior.

To get a correct idea of the virtue of simplicity and of veracity

! Matt. 10:16.
2 Job 12:4.
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and uprightness which it makes us preserve, we should note first of
all the defects opposed to it. God permits evil only for a greater
good, in particular to bring virtue into greater relief. We have a
better understanding of its value through the aversion inspired in
us by the contrary vices.

DEerects OPPOSED TO SIMPLICITY

According to St. Thomas,® simplicity is attached to the virtue of
veracity, which puts truth into speech, gestures, manner of being
and of living. Simplicity, in fact, is opposed to duplicity, by which
we interiorly wish something other than what exteriorly we pre-
tend. A man wishes other people’s money and pretends to render
them service; in reality, he wishes to make use of them or of what
belongs to them; or again, he wishes power and honors, and to ob-
tain them pretends to serve his country; he pretends to be mag-
nanimous, when in reality he is only ambitious. This defect of
duplicity, which may become Machiavellianism or perfidy, inclines
a man to be two-faced, according to the people he is addressing,
like the Roman god Janus that was represented with two faces. A
two-faced man pretends to be your friend, tells you that you are
right, and he tells your adversaries that they are not wrong.

Duplicity inspires lies, simulation, which leads a man to make
himself esteemed for something other than he is, hypocrisy, by
which he affects a virtue, a piety which he does not have. It also
inspires boasting, because one prefers appearance to reality; one
seeks to appear rather than to be what one should. It also inspires
raillery, which turns others into ridicule in order to lower them in
their neighbor’s esteem and to exalt oneself above them.

* Cf. I1a Ilae, q.109, 2.2 ad qum: “Simplicity is so called from its opposition
to duplicity, whereby a man shows one thing outwardly while having an-
other in his heart: so that simplicity pertains to this virtue. And it rectifies
the intention, not indeed directly (since this belongs to every virtue), but by
excluding duplicity, whereby a man pretends one thing and intends another.”

Cf. ibid., q.111, a.3 ad 2um: “Wherefore it belongs directly to simplicity
to guard oneself from deception, and in this way the virtue of simplicity 1s
the same as the virtue of truth. . . . There is, however, a more logical differ-
ence between them, because by truth we mean the concordance between sign
and thing signified, while simplicity indicates that one does not tend to
different things, by intending one thing inwardly, and pretending another
outwardly.” It is a virtue annexed to justice. Ibid., q.109, 2.3.
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All these defects, which are frequent in the world, show by con-
trast the value of uprightness or veracity in life.

VERACITY AND THE INTERIOR LIFE

Veracity, a virtue attached to justice, leads a man to tell the truth
always and to act in conformity with it. This does not mean that
every truth should be told to everybody, sermonizing right and left
and boasting of a frankness which borders on insolence or lack of
respect. But if every truth is not to be told, if there are truths which
it is expedient to suppress, we should avoid speaking against the
truth and falling into an officious lie, which we are tempted to tell
in order to escape from an embarrassing situation. If we have com-
mitted this sin, we must accuse ourselves frankly of it, instead of
seeking by false principles to justify this manner of acting. Thus
to act would gradually bring about the loss of all loyalty and would
destroy all confidence in human testimony, which is indispensable
to the life of society.

It is indeed difficult at times, when faced with an indiscreet ques-
tion, to keep a secret which has been entrusted to one and at the
same time not to speak contrary to the truth.* But if the Christian
is habitually docile to the inspirations from above, the Holy Ghost
will inspire him in such difficult circumstances as these with the re-
ply to make or the question to ask, as He did the first Christians
when they were led before the tribunals. Christ foretold this when
He said: “When they shall deliver you up, take no thought how or
what to speak: for it shall be given you in that hour what to speak.
For it is not you that speak, but the Spirit of your Father that
speaketh in you.” ® This prediction was often verified during the
French Revolution when priests were hunted down and when, to
prevent them from bringing the last sacraments to the dying, they
were asked all sorts of insidious questions. The Holy Ghost often
inspired their answers, which, though not opposed to the truth, per-
mitted them to continue their ministry.

Every Christian in the state of grace has the seven gifts of the
Holy Ghost, which render him docile to receive His inspirations,

4 Let us remember, moreover, that often it is our own faule if we are asked
indiscreet questions. If we were more recollected and silent, people would

not ask them of us, or at least they would do so only rarely.
® Matt. 1o:19f.
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given especially in difficult circumstances where even our infused
prudence is insufficient. St. Thomas says even that for this reason
the gifts of the Holy Ghost are necessary to salvation as the com-
plement of the infused virtues.® The casuists should have remem-
bered this great truth instead of having recourse to theories that
occasionally were hazardous, in order to permit certain mental re-
strictions which were so slightly manifest that they bordered singu-
larly on falsehood. It is better to recognize that one has committed
a venial sin of lying than to have recourse to theories which falsify
the definition of a lie, in order not to admit it there where it is. It is
of great importance to preserve the spirit of uprightness of which

“our Lord speaks when He says: “Let your speech be yea, yea: no,

no: and that which is over and above these, is of evil.” * He spoke in
this manner to those who, in order to make their testimony believed,
swore without reason by heaven or by the temple at Jerusalem. Dis-
respectful oaths expose one to perjury; if a man is accustomed al-
ways to tell the truth, others will believe his speech.

In treating of veracity, St. Thomas makes a remark which par-
ticularly concerns the interior life. This virtue, he says,® inclines a
man to keep silent about his own qualities, or not to manifest the
whole good that is in him; this is done without prejudice to the
truth, since not to speak of it, is not to deny its existence. St. Thomas
even quotes on the subject the following reflection of Aristotle:
“Those who represent themselves as being greater than they are,
are a source of annoyance to others, since they seem to wish to sur-
pass others: whereas those who make less account of themselves
are a source of pleasure, since they seem to defer to others by their
moderation.” ? St. Paul also says: “For though I should have a mind
to glory, I shall not be foolish; for I will say the truth. But I forbear,
lest any man should think of me above that which he seeth in me,
or anything he heareth from me.” *°

The virtue of veracity thus practiced, not only in speech but in
action, in our whole way of living, brings truth into our lives. And
when our life is established in the truth, then God, who is supreme
Truth, inclines toward us by His divine inspirations, which gradu-

6 Cf. Ia Ilae, q.68, a.2.

¥ Matt. 5:37.

8 Cf. Ila Ilae, l} 109, 4.4

(o

® Ethica, IV, chap. 7.
10 Cf, II Cor. 12:6.
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ally become the principle of 2 higher contemplation. To let ourselves
fall into the habit of lying is to turn away from the truth and to
deprive ourselves of the higher inspirations of the gift of wisdom.
Habitual living in the truth prepares us to receive these inspira-
tions, which make us penetrate and taste divine truth that we shall
some day contemplate unveiled.

SuperiorR StmpriciTy, THE IMAGE oF THAT oF Gop

Another aspect of veracity, the superior simplicity of the saints,
prepares the soul even more for contemplation. Simplicity is op-
posed not only to duplicity, but to every useless complexity, to all
that is pretentious or tainted with affectation, like sentimentality
which affects a love that one does not have. What falsity to wish
to talk in a glowing style as if one were already in the seventh man-
sion of the interior castle, when one has not yet entered the fourth!
How far superior is the simplicity of the Gospel!

We say that a child’s gaze is simple because the child goes straight
to the point without any mental reservation. With this meaning
Christ says to us: “If thy eye be single, thy whole body shall be
lightsome™; that is, if our intention is upright and simple, our whole
life will be one, true, and luminous, instead of being divided like
that of those who try to serve two masters, God and money, at the
same time. In the presence of the complexities, the pretenses, the
more or less untruthful complications of the world, we feel instinc-
tively that the moral virtue of simplicity or of perfect loyalty is a
reflection of a divine perfection.

The simplicity of God is that of the pure Spirit who is Truth
itself and Goodness itself. In Him are no thoughts that succeed one
another; there is but one thought, ever the same, which subsists
and embraces every truth. The simplicity of His intellect is that of
a most pure gaze which, without any admixture of error or igno-
rance, has unchangeably as its object every knowable truth. The
simplicity of His will or of His love is that of a sovereignly pure in-
tention ordering all things admirably and permitting evil only for
a greater good.

The most beautiful characteristic of God’s simplicity is that it
unites in itself perfections which in appearance are most contra-
dictory: absolute immutability and absolute liberty; infinite wis-
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dom and the freest good pleasure, which at times seems arbitrary
to us; or again infinite justice, which is inexorable toward unre-
pented sin, and infinite mercy. All these perfections are fused and
identified without destroying each other in the eminent simplicity
of God.

We find a reflection of this lofty simplicity in the smile of a child
and in the simplicity of the gaze of the saints, which is far superior
to all the more or less untruthful intricacies of worldly wisdom and
prudence.

What a false notion of simplicity we sometimes form when we
imagine that it consists in telling frankly all that passes through our
minds or hearts, at the risk of contradicting ourselves from one day
to the next, when circumstances will have changed and the persons
whom we see will have ceased to please us! This quasi-simplicity is
instability itself and contradiction, and consequently complexity
and more or less conscious untruth; whereas the superior simplicity
of the saints, the image of that of God, is the simplicity of an un-
changing wisdom and of a pure and strong love, superior to our
impressionability and successive opinions.

St. Francis de Sales often speaks of simplicity.’* He reduces it
to the upright intention of the love of God, which should prevail
over all our sentmments, and which does not tarry over the useless
search for a quantity of exercises that would make us lose sight of
the unity of the end to be attained. He says also that simplicity is
the best of artifices because it goes straight toward its goal. He
adds that it is not opposed to prudence, and that it does not inter-
fere with what others do.

The perfect soul is thus a simplified soul, which reaches the point
of judging everything, not according to the subjective impression
of the moment, but in the divine light, and of willing things only
for God. And whereas the complex soul, which judges according to
its whims, is disturbed for a trifle, the simplified soul is in a constant
state of peace because of its wisdom and its love. This superior
simplicity, which is quite different from naiveté, or ingenuousness,
harmonizes perfectly, therefore, with the most cautious Christian
prudence that is attentive to the least details of our acts and to their
proximate or remote repercussion.

The soul of a St. Joseph, a St. John, a St. Francis, a St. Dominic,

1 Introduction to a Devout Life, Pare III, chap. 30.




164 THREE AGES OF THE INTERIOR LIFE

or a Curé of Ars gives us an idea of the simplicity of God; still more
so does the soul of Mary, Morning Star, Queen of virgins and of all
saints, Queen of peace. Higher still the holy soul of Christ reflects
most purely the simplicity of God. i

In Christ we find harmonized in a simple way the holy rigor of
justice toward the hypocritical Pharisees and immense mercy tqward
all souls of which He is the Good Shepherd. In Him are united in the
simplest manner the deepest humility and the loftiest dignity. For
thirty years He lived the hidden life of a poor workman; He tells
us that He came to serve, not to be served. On Holy Thursday.I?Ie
washed the feet of His disciples; He accepted the utmost hurmha:-
tions of the Passion; He said simply to His Father: “My Father, if
it be possible, let this chalice pass from Me. Nevertheles§, not as _I
will, but as Thou wilt.” ** Before Pilate He proclaims simply His
universal royalty: “My kingdom is not of this world. . . . Thou
sayest that I am a king. For this was [ born, and for this came I into
the world; that I should give testimony to the truth. Every one
that is of the truth, heareth My voice.” ** He dies sirnp!y, saying:
“Father, into Thy hands I commend My spirit. . . . It is consum-
mated.” * In this simplicity is such grandeur that the centurion, see-
ing Him die, could not refrain from exclaiming: “Indeed this was
the Son of God.” *® :

The centurion had the gaze of a contemplative; he sensec:l in the
dying Christ, who seemed to be definitively congue.red, Him whp
was winning the greatest victory over sin, the dew!, and d?ath. This
light of contemplation was given to him by the dying Christ, by the
Savior, who inclines more particularly toward the simple who are
clean of heart. : ¢ .

This superior simplicity, even in sou.ls w1th0.ut' learr_nng, is a
preparation for the profound understanding of (.imne things. Tl_le
Old Testament had already declared: “Seek Him [the Lorfi] in
simplicity of heart.” *® “Better is the poor man that ::vall‘(‘eth in his
simplicity, than a rich man that is perverse in his lips.” ** “Let us all

12 Matt. 26:39.

18 John 18:36 f.

14 Luke 23:46; John 19:30.
16 Matt. 27: 54

16 Wisd. 1:1.

17 Prov. 19:1.

SIMPLICITY AND UPRIGHTNESS 165

die in our innocency,” *® said the Machabees, under the injustice
which afflicted them. “Obey,” says St. Paul, . . . “in simplicity of
heart.” ** And he exhorts the Corinthians to beware lest they “fall
from the simplicity that is in Christ.” 2 Simplicity must be ob-
served toward God, superiors, and self. It is the truth of life.

This simplicity, says Bossuet,?* is what permits limpid souls “to
enter the heights of God,” the ways of Providence, the unsearch-
able mysteries at which complex souls take scandal, the mysteries
of the infinite justice, the infinite mercy, and the sovereign liberty
of the divine good pleasure. All these mysteries, despite their ob-
scurity, are in their loftiness simple for the simple.

Why are these mysteries simple for some and obscure for others?
The answer lies in the fact that in divine things the most simple,
like the Our Father, are also the loftiest and the most profound.
We forget this fact because the inverse is true in the things of the
world, in which good and evil are intimately mingled. Hence they
are often very complex, and then he who wishes to be simple in
this domain lacks penetration; he remains naive, ingenuous, and
superficial. In divine things, on the contrary, simplicity is united to
depth and elevation, for divine things that are highest in God and
deepest in our hearts are simplicity itself.

We have an example in the profound simplicity of the Blessed
Virgin Mary and also in that of St. Joseph, who, after our Lord
and Mary, was the most eminently simple and contemplative soul
the world has ever seen. His simplicity was the effect of his unique
predestination as foster father of the Savior together with the habits
of life of a humble carpenter. Leo XIII, in his encyclical on the
Patronage of St. Joseph, says: “There is no doubt that more than
anyone he approached that supereminent dignity by which the
Mother of God so highly surpasses all creatures.” 22

St. Thomas Aquinas also had in a very eminent degree the virtue

18 Cf, I Mach. z:37.

19 Col. 3:22.

20 f, I Cor. 112 3.

3 Cf. Elévations sur les mystéres, 18° semaine: les élévations sur les paroles
du vieillard Siméon.

22 Encyclical Quanquam pluries, August 15, 1899: “Ad illam praestan-
tissimam dignitatem, qua naturis creatis omnibus longissime Deipara antecel-
lit, mon est dubium quin accesserit ipse, ut nemo magis.”
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of simplicity, which is an aspect of veracity, of the truth of life.

In recent times God has given us a lofty example of the simplicity
of the saints united to the contemplation of the mysteries of faith
in the person of St. Teresa of the Child Jesus.?® She says: “Far
from resembling those beautiful souls who, from their childhood,
practiced all sorts of macerations, I made mine consist solely in
breaking my will, in withholding an answer, in rendering little
services without drawing attention to them, and many other things
of this kind.” ** “In my little way, there are only ordinary things;
little souls must be able to do all that I do.” ?® “How easy it is to
please Jesus, to ravish His heart,” she used to say; “one has only to
love Him, without looking at oneself, without too greatly examin-
ing one’s defects. Consequently, when I happen to fall into some
fault, I pick myself up at once. A glance toward Jesus and the
knowledge of one’s own wretchedness make reparation for every-
thing. He calls Himself the ‘Flower of the fields’ (Cant. 2:1) in
order to show how greatly He cherishes simplicity.” #¢

Speaking of her way of training the novices, she remarked on
the subject of disputes which may arise between two persons:
“Nothing is easier than to cast the blame on the absent. I do just
the contrary. My duty is to tell the truth to the souls entrusted to
me, and I tell it’ 27

Again she states: “It is an illusion to think that one can do good out-
side obedience.” ?® And we see to what a degree in her own life were
realized these words of hers: “The Lord is often pleased to give wis-
dom to little ones.” *° It is not therefore surprising that His Holiness
Pius X1 should have declared in his homily for the feast of her can-
onization: “It has therefore pleased the divine Goodness to endow
and to enrich Sister Teresa with an entirely exceptional gift of wis-
dom. . . . The Spirit of truth showed her and taught her what
He ordinarily hides from the wise and prudent and reveals to the

28 Cf, L’Esprit de sainte Thérése de 'Enfant-]ésus, 1923, pp- 163-86.

34 Jbid., p. 160,

28 ]bid., p. 183.

26 Jbid., pp. 185 f.

7 Quoted by Father H. Petitot, O.P., Sainte Thérése de Lisieux (1925),
e,
28 [bid., p. 176.

29 1bid., p. 178. Cf. Sainte Thérése de L’Enfant-]ésus, bistoire d'une dme par

elle-méme, chap. g, reduced edition, p. 185.
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humble.” *¢ Pope Benedict XV had spoken in like terms: “This
happy servant of God had herself so much knowledge that she was
able to indicate to others the true way of salvation.” Her life and
doctrine show how greatly the superior simplicity of the saints opens
their intellect and renders it docile to the inspirations of the Holy
Ghost, that they may penetrate and taste the mysteries of salvation
and attain to union with God.3!

The saints know well what this union demands that it may be
preserved in the midst of circumstances often unforeseen and pain-
ful. Superior simplicity united to discretion reminds them, no mat-
ter what happens, that “to them that love God [and persevere in
this love], all things work together unto good.”

To some it seems useless in a treatise on ascetical and mystical
theology to insist on virtues such as these, and they are in a hurry
to deal with questions on infused contemplation that are disputed
among theologians and psychologists. We think, on the contrary,
that it is extremely necessary to insist, as all the saints have done and
as is done in every cause of beatification, on these Christian virtues
which have so profound an influence on thought and life. Then the
traditional doctrine on infused contemplation appears as a resultant
of all that has been said about the progress of the acquired virtues,
the infused virtues, and the seven gifts of the Holy Ghost in interior
souls truly detached from themselves and almost continually united
to God. Under the pretext that the doctrine relative to the Chris-
tian virtues and the seven gifts is known by all, some never examine
it deeply. Contemplation is, nevertheless, in the sweet and profound
intuition of the divine truths known by all Christians, for example,
of those expressed in the Our Father. The virtue of simplicity, con-
ceived as a reflection in us of the divine simplicity, reminds us of
this fact.

30 Quoted by Father H. Petitot, ibid. 8 178.

81 Cf. The Imitation, Bk. 11, chap. 4: “Of a Pure Mind and a Simple Inten-
tion. Simplicity aimeth at God. . . . If thou wert inwardly good and pure,
then wouldst thou discern all thmgs without impediment, and comprehend
them well. A pure heart penetrates heaven and hell.”




CHAPTER XVII

The Spirit of Faith and Its Progress

B e o S S N o e o i

WE have spoken of the progress of the Christian moral virtues
in the illuminative way; now we shall discuss the progress of
the theological virtues, first of all that of faith and its influence on
our whole life. By so doing we shall be prepared to see what mental
prayer should be in the illuminative way.

We shall see the nature of the spirit of faith, then how it should
grow in us, finally what its excellence and power should be that
we may continually live by it, according to the words of Scripture:
“The just man liveth by faith.” *

Tue NATURE OF THE SPIRIT OF FAITH

In reality man always lives according to one spirit or another;
whether it be according to the spirit of nature, when he does not
go beyond practical naturalism, or according to the spirit of faith,
when he tends seriously toward his last end, toward heaven and
sanctity.

The spirit according to which we live is a special manner of con- .

sidering all things, of seeing, judging, feeling, loving, sympathizing,
willing, and acting. It is a particular mentality or disposition that
colors almost all our judgments and acts, and communicates to our
life its elevation or depression. Consequently the spirit of faith is
a special manner of judging all things from the higher point of view
of essentially supernatural faith, which is based on the authority of
God revealing, on the veracity of God, Author of grace and glory,
who by the road of faith wishes to lead us to eternal life.

We may better grasp the nature of the spirit of faith by consider-
ing the spirit opposed to it, which is a sort of spiritual blindness

1Gal. 3:11.
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that enables man to attain divine things only materially and from
without.? Thus Israel, the chosen people, did not have a sufficiently
spiritual understanding of the privilege which it had received and
in which, with the coming of the Savior, other peoples, called also
to receive the divine revelation, were to share. The Jews thought
that the bread reserved to the children of Israel should not be given
to pagans. Christ reminds us of this way of thinking in the first words
He addresses to the woman of Canaan; then He immediately inspires
her with the admirable reply: “Yea, Lord; for the whelps also eat
of the crumbs that fall from the table of their masters.” Then Jesus
answering, said to her: “O woman, great is thy faith: be it done
to thee as thou wilt. And her daughter was cured from that hour.” ®

The spirit of faith, which the Jews lacked and this humble woman
possessed, is the spirit of divine and universal truth, the very object
of faith, above any particularism of peoples or human societies. Thus
St. Paul, who was at first strictly attached to the Synagogue and its
prejudices, became the Apostle of the Gentiles. Similarly the glory
of St. Augustine and St. Thomas does not consist in their being
the masters of only a group of disciples, but in their being the com-
mon doctors of the Church.

The spirit of faith can have this universality only because of its
eminent simplicity, which is a participation in the wisdom of God.
The act of faith, as St. Thomas points out, is far above reasoning,
a simple act by which we believe at the same time in God revealing
and in God revealed.* By this essentially supernatural act we adhere
infallibly to God who reveals and to the mysteries revealed. Thus
by this simple act, superior to all reasoning, we tend in obscurity
toward the contemplation of divine things above all the certitudes
of a natural order. The essentially supernatural certitude of infused
faith, as we said before,® greatly surpasses the rational certitude that

2 Cf. St. Thomas, Ila Ilae, q.15, and I Cor. 2:14: “But the sensual man
perceiveth not these things that are of the spirit of God; for it is foolishness
to him.”

8 Matt. 15:27 f.

4 Cf. St. Thomas, Ila Ilae, q.2, 2.2 ad rum: “These three (to believe in a
God, to believe God, to believe in God) do not denote different acts of faith,
but one and the same act having different relations to the object of faith.” By
a single and identical, essentially supernatural and simple act, the believer
adheres infallibly to God who reveals, and believes a given mystery that is
revealed, such as the Trinity, the Incarnation.

8 Cf, supra, 1, O 52-55.
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man can have of the divine origin of the Gospel through the histori-
cal and critical study of the miracles which confirm it.

Faith, which is a gift of God,® is like a spiritual sense enabling us
to hear the harmony of revealed mysteries, or the harmony of the
voice of God, before we are admitted to see Him face to face. In-
fused faith is like a superior musical sense enabling us to hear more
or less indistinctly the meaning of a mysterious spiritual harmony
of which God is the author. St. Paul states the matter clearly: “We
have received not the spirit of this world, but the Spirit that is of
God; that we may know the things that are given us from God.
Which things also we speak, not in the learned words of human
wisdom; but in the doctrine of the Spirit, comparing spiritual things
with spiritual. But the sensual man perceiveth not these things that
are of the Spirit of God; for it is foolishness to him, and he cannot un-
derstand, because it is spiritually examined. But the spiritual man
judgeth all things; and he himself is judged of no man. For who hath
known the mind of the Lord, that he may instruct Him? But we
have the mind of Christ.” 7

For judging in this manner, faith is aided by the gift of under-
standing, which makes man penetrate the meaning of the mysteries,
and by the gift of wisdom, which makes him taste them. But it is
faith itself which makes us adhere infallibly to the word of God.

The theological virtue of infused faith, in spite of the obscurity
of the mysteries, is very superior to the intuitive and very luminous
knowledge which the angels possess naturally. Infused faith, in real-
ity, belongs to the same order as eternal life, of which it is like the
seed; as St. Paul says, it is “the substance of things to be hoped for,” ®
the basis of our justification.” The angels themselves needed to re-
ceive this gratuitous gift of God in order to tend to the supernat-
ural end to which they were called.*

As St. Francis de Sales ' says in substance, when God gives us
faith, He enters our soul and speaks to our spirit, not by way of dis-
course but by His inspiration. When faith comes, the soul strips it-

¢ Eph. 2:8: “For by grace you are saved through faith, and that not of your-
selves, for it is the gift of God.”

T Cf. I Cor. 2:12-16.

8 Heb. 11:1.

® Rom. 3:22.

10 Cf. Ta, q.62, 2.2,

11 T'reatise on the Love of Ged, Bk. Il, chap. 14.
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self of all discourses and arguments and, subjecting them to faith,
it enthrones faith on them, recognizing it as queen. When the light
of faith has cast the splendor of its truths on our understanding,
our will immediately feels the warmth of celestial love.!?

Tue GrowTH ofF Inrusep Farra v Us

It is important for the sanctification of our souls to remember that
faith should daily increase in us. It may be greater in a poorly edu-
cated but holy, just man than in a theologian. St. Thomas Aquinas
states: “A man’s faith may be described as being greater, in one
way, on the part of his intellect, on account of its greater certitude
and firmness, and, in another way, on the part of his will, on ac-
count of his greater promptitude, devotion, or confidence.” 1* The
reason is that “faith results from the gift of grace, which is not
equally in all.” ** Thus our Lord says of certain of His disciples
that they are still men “of little faith,” 1* “slow of heart to believe,” 8
whereas He said to the woman of Canaan: “O woman, great is thy
faith.” 17

“But my just man liveth by faith,” ® and increasingly so. There
are holy individuals who have never made a conceptual analysis of
the dogmas of the Trinity, the Incarnation, the Eucharist, and who
have never deduced from these dogmas the theological conclusions
known to all theologians; but in these souls the infused virtue of
faith is far more elevated, more intense than in many theologians.
Many recent beatifications and canonizations confirm this fact.
When we read the life of St. Bernadette of Lourdes or of St. Gemma
Galgani, we can well exclaim: God grant that I may one day have
as great faith as these souls!

Theologians say justly that faith may grow either in extension
or in depth or in intensity. Our faith is extended when we gradually
learn all that has been defined by the Church on the mysteries of the
Trinity, the Incarnation, the Eucharist, and the other points of

12 Cf. ibid., chap. 17.

18 Cf. Ila Ilae, q.5, 8.4

14 Jbid,, ad 3um.

18 Matt. 6: 30.

1¢ Luke 24:25.

17 Matt. 15:28.

1% Heb. 10:38.
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Christian doctrine. Thus theologians know explicitly all that has
been defined by the Church; but it does not follow that they have a
faith as intense and profound as it is extended. On the contrary,
among the faithful there are saints who are ignorant of several
points of doctrine defined by the Church, for example, the redemp-
tive Incarnation and the Eucharist, and who penetrate profoundly
these mysteries of salvation as they are simply announced in Fhe
Gospel. St. Benedict Joseph Labre, for example, never had'occasmn
to read a theological treatise on the Incarnation, but he lived pro-
foundly by this mystery and that of the Eucharist. :

The apostles asked for this faith that is greater in dt?pth and in-
tensity when they said to the Lord: “Increase our f-alth.“ 1 And
Jesus answered: “All things whatsoever you shall ask in prayer, be-
lieving, you shall receive.” ** We shall obtain it especm}lly if we ask
perseveringly for ourselves what is necessary or manifestly useful
to salvation, like the increase of the virtues.

Tue ExceLLENCE AND THE POWER
OF THE SPIRIT oF Fartu

The value of the spirit of faith is measured in trial by the difficul-
ties which it surmounts. St. Paul says this eloquently in the Epistle
to the Hebrews: “By faith Abraham, when he was tried, offered
Isaac: and he that had received the promises, offered up his only
begotten son. . . . Accounting that God is able to raise up even
from the dead. . . . By faith he [Moses] left Egypt, not fcarlflg
the fierceness of the king [Pharao]: for he endured as seeing Him
that is invisible. . . . For the time would fail me to tell of Gedeon,
Barac, Samson, Jephthe, David, Samuel, and the prophets; whq by
faith conquered kingdoms, wrought justice, obtained promises,
stopped the mouths of lions [like Daniel], quenched the violence
of fire [like the three children in the furnace]. . . . And others had
trial of mockeries and stripes, moreover also of bands and prisons.
They were stoned [like Zachary], they were cut asunder [like
Isaias], they were tempted, they were put to deatl:x b)_r the swor.d,
they wandered about in sheepskins, in goatskins, being in want, cha:-
tressed, afflicted; of whom the world was not worthy.” #* (This

1# Luke 17:5.

20 Matt. z21:22.

n Heb. 11:17 ff.
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same type of thing has been renewed in our own day in Russia and
Mexico.) And St. Paul concludes: “And therefore, . . . let us run
by patience to the fight proposed to us: looking on Jesus, the Author
and Finisher of faith, who having joy set before Him, endured the
cross, despising the shame, and now sitteth on the right hand of the
throne of God.” 22

In his commentary on the Epistle to the Hebrews, St. Thomas
Aquinas, carried away by the word of God and raised to the con-
templation of this mystery, tells us: “Consider Christ who bore such
contradiction on the part of sinners . . . , and in no matter what
tribulation, you will find the remedy in the cross of Jesus. You will
find in it the example of all the virtues. As St. Gregory the Great
says, if we recall the passion of our Savior, there is nothing so hard
and so painful that we cannot bear it with patience and love.” 22

The more the spirit of faith grows in us, the more we grasp the
sense of the mystery of Christ, who came into this world for our
salvation. That we may have this understanding, the Church, our
Mother, places daily before our eyes at the end of Mass the pro-
logue of the Gospel of St. John, which contains the synthesis of
what revelation teaches about the mystery of Christ. Let us nourish
our souls daily with this sublime page which we shall never suffi-
ciently penetrate. It recalls to us the three births of the Word: His
eternal birth, His temporal birth according to the flesh, and His
spiritual birth in souls. It is the summary of what is loftiest in the
four Gospels.

In this summary of Christian faith we have, first of all, the eternal
birth of the Word: “In the beginning was the Word, and the Word
was with God, and the Word was God.” We have here a clear
statement of the consubstantiality of the Word. “No man has seen
God at any time: the only begotten Son who is in the bosom of the
Father, He hath declared Him.” 2* Thus light is thrown on the lofti-
est words of the Messianic psalms: “The Lord hath said to Me:
Thou art My Son; this day have I begotten Thee,” 23 today in the
unique instant of immobile eternity. “For to which of the angels,”
St. Paul asks, “hath He said at any time: Thou art My Son, today

22 Ibid., 12:1 f.

2 Commentary on the Epistle to the Hebrews, 12:3.
3 John 1:1, 18.

WPy 27
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have I begotten Thee?” 2¢ The Word, splendor of the Father, is
infinitely above all creatures, whom He created and preserves.

We should also nourish our souls with what is said in the same
prologue about the temporal birth of the Son of God: “And the
Word was made flesh, and dwelt among us (and we saw His glory,
the glory as it were of the only begotten of the Father), full of grace
and truth.” 2” This temporal birth of Christ is the realization of all
the Messianic prophecies and the source of all the graces that men
will receive until the end of the world.

Lastly, we should live by what this same prologue tells us of the
spiritual birth of the Word in our souls: “He came unto His own,
and His own received Him not. But as many as received Him, He
gave them power to be made the sons of God, to them that believe
in His name, who are born, not of blood, nor of the will of the flesh,
nor of the will of man, but of God.” ?® He gave them to become
children of God by adoption, as He is the Son of God by nature.
Our sonship is a figure of His, for we read in the same chapter: “And
of His fullness we all have received, and grace for grace.” *

To show us how He wishes to live in us, the Son of God says to
us: “If anyone love Me, he will keep My word. And My Father will
love him, and We will come to him, and will make Our abode with
him.” 2 It is not only the created gift of grace that will come, it is
the divine Persons: the Father, the Son, and also the Holy Ghost,
promised by the Savior to His disciples.

Instead of daily reciting the Credo and the Gloria in a mechani-
cal manner, instead of almost mechanically saying the prologue of
the Fourth Gospel, we should live more profoundly by this very
substantial abridgment of divine revelation. The spirit of faith should
thus, while growing, normally give us in ever greater measure the
meaning of the mystery of Christ, the supernatural meaning that
should gradually become penetrating and sweet contemplation, the
source of peace and joy, according to St. Paul’s words: “Rejoice in
the Lord always. . . . And the peace of God, which surpasseth
all understanding, keep your hearts and minds in Christ Jesus.” 82

¥ Tieb: 155,

7 John 1:14.

28 Ibid., 11~13.

9 [hid., 16.

80 ]bid., 14:23.

81 Phil. 4:4, 7.
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A Practica. MANNER oF LiviNng
BY THE Spirit or Farry

We should live by the spirit of faith by judging all things under
its superior light, thus considering God first of all, then our own
soul, next our neighbor, and all the events of life.

Is it necessary to say that we should consider God in the light of
faith? Unfortunately, it is only too necessary. Do we not often con-
sider God Himself in the light of our prejudices, our very human
sentiments, our petty passions, contrary to the testimony that He
Himself gives us in Scripture? Does it not happen even in prayer
that we listen to ourselves, that we ascribe to the Lord our own re-
flections which are more or less inspired by our self-love? In hours
of presumption, are we not inclined to think that the divine mercy
is for us, and divine justice for those who do not please us? In mo-
ments of discouragement, on the contrary, do we not in practice
doubt the love of God for us, and His boundless mercy? We often
disfigure the spiritual physiognomy of God, considering it from
the point of view of our egoism, and not from that of salvation, un-
der the true light of divine revelation.

From the point of view of faith, God appears not through the
movements of our self-love, but in the mirror of the mysteries of
the life and passion of the Savior and in that of the life of the Church,
renewed daily by the Eucharist. Then the eye of faith, which St.
Catherine of Siena often speaks of, is increasingly purified by the
mortification of the senses, of inordinate passions, of personal judg-
ment and self-will. Only then does this blindfold of pride gradually
fall away, this veil which hinders us from glimpsing divine things
or allows only their shadows and difficulties to appear. Often we
consider the truths of faith in the same way as people who see the
stained-glass windows of a cathedral only from without; it is under
the interior light that we should learn to contemplate them.

We should consider ourselves in the light of faith. If we see our-
selves only under a natural light, we discover in ourselves natural
qualities that we often exaggerate. Then contact with reality, with
trial, shows us our exaggeration; and we fall into depression or dis-
couragement.

In the light of faith we would recognize the supernatural treasures
that God placed in us by baptism and increased by Communion. We
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would daily realize a little better the value of sanctifying grace, of
the indwelling of the Blessed Trinity in us; we would consider what
the fruit of a fervent Communion should be; the grandeur of the
Christian vocation, in the light of the precept of love, would become
increasingly apparent to us.

We would also see more clearly the obstacles that hinder the de-
velopment of grace in us: the levity that makes us forget we have
in us the seed of eternal life, and a foolish pride, completely con-
trary to the Spirit of wisdom. From this higher point of view, we
would not delay in discovering in ourselves two things that are ex-
ceedingly important for us to know: our predominant fault and our
principal attraction of grace, the black and the white, what must be
destroyed and what should grow.

But it is our neighbor especially whom we forget to consider in
the light of faith. We see him in the light of reason, which is de-
formed by our prejudices, egoism, pride, jealousies, and other pas-
sions. Consequently we approve in our neighbor what pleases us
from a human point of view, what is conformed to our natural tastes
or to our whims, what is useful to us, what makes us important,
what our neighbor owes us. As a result, we condemn in him what
annoys us, often what renders him superior to us, what offends us.
How many rash, harsh, pitiless judgments, how many more or less
conscious calumnies spring from this gaze that is darkened by self-
love and pride!

If we could see our neighbor in the light of faith, with a pure spirit-
ual gaze, what profit for him and for us! Then we would see in our
superiors the representatives of God; we would obey them whole-
heartedly without criticism, as we would our Lord Himself. In

eople who are naturally not congenial to us, we would see souls

redeemed by the blood of Christ, who are part of His mystical body
and perhaps nearer to His Sacred Heart than we are. Our super-
natural gaze would pierce the opaque envelope of flesh and blood
which prevents us from seeing the souls that surround us. Often we
live for long years in the company of beautiful souls without ever
suspecting it. We must merit to see souls in order to love them deeply
and sincerely. Had we this love, we could then tell them salutary
truths and hear such truths from them.

Similarly, if we saw in the light of faith persons who naturally
please us, we would occasionally discover in them supernatural vir-
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tues that would greatly elevate and purify our affecti i
benevolcz%cc we would also see the obstzcl&s)lo the perfec?r;;:iglgl;
o:ilr.Lord in tht?m, and we could with true charity give them friendly
s:v ;;cgforG gciewe it from them in order to advance seriously in the

Lastly, we should see all the events of our lives, whether agree-
ab-le. or pal.nful, in the light of faith in order to live truly by the
spirit of faith. We are often content to see the felicitous or unfor-
tunate occurrences, as well as the facts of daily life, under their sen-
sible aspect, which is accessible to the senses of the animal, or from
the point of view of our more or less deformed reason. Rare:ly do we
consider them from the supernatural point of view which would
show us, as St. Paul says, that “to them that love God all things work
together unto good,” ®2 even contradictions, the most painful and
unforeseen vexations, even sin, says St. Augustine, if we humble
ourselves for it. i

In the injustices of men which we may have to und
would also often discover the justice of G):ad and, when e\igz‘ng‘t‘lf;
accus.ed of faults, we would see a well-merited punishment for hid-
den sins f.or which no one reproves us. We would also comprehend
the meaning of the divine trials and of the purification which God
has in view when He sends them to us.

We shall speak farther on of the passive purification of faith b
certain of these trials, which free this theological virtue from a{l
alloy and bring into powerful relief its formal motive: the first re-
vealing Truth. Before reaching this stage, let us grow in faith, not
judging everything from the sole point of view of reason. We ;nust
know how to renounce certain inferior lights or quasi-lights, that
we may receive others that are far higher. The sun must set to en-
able us to see the stars in the depths of the heavens; likewise we must
renounce the misuse of reason, which may be called practical ra-
tionalism, that we may discover the highly superior splendor of the
great mysteries of faith and live profoundly by them.®s

82 Rom. 8:28.
% Therefore we see why in temptati i i
ptations against faith we must not reply t
the enemy or pretend to hear what he says. We must repulse these tel:n}lgt:
tions, or better, rise above them by more intense acts of faith, The Lord per-

mits them only that they may aid o €
Letter 737 to the Bn:one&): de ghmm.ur progress. Cf. St. Francis de Sales,



CHAPTER XVIII

Confidence in God; Its Certitude

B S S R e et  ALS A A ALAALAAARRRRRBRRETRS

SINCE we have spoken of the spirit of faith, it is fitting that we
consider what hope in God, or confidence in Him, should be in
proficients, and that we state precisely what must be understood by
the certitude of hope, which is based on that of faith and has a char-
acter sui gemeris which it is important to note.

Infused hope, no less than faith, is necessary to salvation and per-
fection. Moreover, to have a generous interior life, it is not sufficient
to hope in God weakly and intermittently, as so many Christians
do. His often obscure and occasionally disconcerting good pleasure
must be loved, accepted with a spirit of filial submission, and the
divine help awaited witha firm, humble, and persevering confidence.

Derects To BE AvoipEp

In connection with this virtue, we should avoid two contrary de-
fects: presumption and discouragement. By noting them at the be-
ginning of our discussion, we may see more clearly the true nature
of hope, which rises like a summit between these opposing devia-
tions.

There are two kinds of presumption: either man relies excessively
on his own powers, like the Pelagians, not asking as much as he
should for the help of God, not recalling sufficiently the necessity
of grace for every salutary act; or, on the other hand, he expects
from the divine mercy what God cannot grant: for example, par-
don without true repentance, or eternal life without any effort to
merit it. These two forms of presumption are mutually contradic-
tory, since the first presumes on our strength, whereas the second
expects from God what He has in no way promised.

Moreover, when trial and contradiction come, the presumptuous
178
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fall into the opposite defect, discouragement, as if the difficult good
(bom?n arduum), which is the object of hope, becomes inaccessi-
ble. Discouragement might lead to spiritual sloth, to acedia, which
n:1akes a man judge the work of sanctification too difficult and turns
him away from every effort in this direction. He might thus even
fz}ll into despair. Many souls oscillate thus between presumption and
dlscoumgem_ent, and never succeed in arriving, at least practically,
at a true notion of Christian hope and in living by it as they should.

Tuae True Nature or Caristian Hope

Less is s-aid about the virtue of hope than about faith and charity.
Yet' hope is of great importance. Most certainly Christian hope, as
an infused anc_l theological virtue, is essentially supernatural, ;nd
consequently immensely surpasses the natural desire to be happy
and also a natural knowledge of the divine goodness.

By mf}:sed hope we tend toward eternal life, toward supernat-

ura..l beatitude, which is nothing less than the possession of God:
seeing God immediately as He sees Himself, loving Him as He loves
Himself. We’ tend toward Him, relying on the divine help which
He has promised us. The formal motive of hope is not our effort, it
is God our Helper (Deus auxiliator et auxilians), according to III]S
mercy, His promises, His omnipotence.!
_ Thus we desire God for ourselves, but first for Himself; for He
is the last End of the act of hope, which should, moreover, be vivi-
fied by charity: ? in other words, by hope, we desire God, our last
End, not by subordinating Him to ourselves, like the food neces-
sary to our subsistence, but by subordinating ourselves to Him. Thus
it is evident, in contradistinction to the teaching of the quietists
that hope, although inferior to charity, contains nothing inordi:
nate. It is'a lofty virtue, though not the greatest of all.

Since, in fact, among the moral virtues, acquired magnanimity,
and especially infused magnanimity, has a high place, so far as it

* The formal motive of a theological vi i
¢ gical virtue cannot be something created,

nHodm::.ter how noble; it can only be God Himself, in this case, God, our

i i

* Cajetan says very clearly, In llam Ilae, q.17, a.5, no. 6: “Desidero D
mftl];. non propter me, sed propter Deu;n(.]" We desire God for c?urs:;lvn;s:
::If - r(i,:: ::bor?matmg Him to ourselves, whereas we desire a fruit, which is
e ogshmfselves and for our own sake. The last end of the act of
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makes us tend to great things (as we see in the founders of religious
orders, in their works and struggles); with even greater reason, in-
fused hope is a lofty virtue that makes us tend not only toward great
things, but also toward God Himself to be possessed for eternity.
This truth is emphasized by the fact that hope does not make us
desire only an inferior degree of supernatural beatitude, but eternal
life itself without fixing the degree. Indeed it leads us to advance al-
ways more generously toward God by giving us a greater desire for
Him.

Ture CerriTupeE oF HoPE

In this tendency of hope toward eternal life, there is at one and
the same time a mystery still unknown and a certitude, about the
nature of which some are deceived. St. Thomas explains it clearly,
as he also explains the different types of certitude: those of knowl-
edge,® faith,* prudence,® and the gift of wisdom.®

He raises first the following objection: * No man can be certain
of his salvation without a special revelation,® which is rare; it seems,
therefore, that hope cannot be certain. Moreover, it is not true that
all who hope will be saved; it happens that some among them be-
come discouraged in time and finally are lost. It seems, therefore,
that hope is not truly certain.

In this problem, there is the element of the unknown, a mystery;
yet hope remains certain. This mystery with its light and shade is
one of the most beautiful in Christian teaching. As St. Thomas shows
clearly, the certitude of hope differs from that of faith since it is
not a certitude of the intellect, but a certitude shared in the will and
in its aspect as a tendency. “Certitude,” says the holy doctor, “is

® Cf. 11a Ilae, q.2, 3.1, and De veritate, q.14, a.1: The certitude which arises

from evidence.
« Cf. ibid., q.4, a.8: Certitude without evidence, but based on the authority

of God revealing.

5 Cf. Ta Ilae, q.57, 2.5 ad 3um: Certitude through conformity with a right
appetite.

§Cf. Ila Ilae, q.45, a.2: Certitude by connaturality or sympathy with
divine things, under the special inspiration of the Holy Ghost.

¥ Ibid., q.18, a.4.

¢ The Council of Trent (Sess. VI, chap. 13) defined this point against the
Protestants.
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essentially in the cognitive faculty; but it is icipation 1i
all thftt is moved infallibly to its );nd by thcalcs(?gzl};iszr;f\lg:? T
In this way we say that nature works with certainty sinct; 1tls
moved by the divine intellect which moves evcrythin’g with cer-
tainty to its end (the bee builds surely its hive and makes hone )
cee Thus too, hope tends with certitude to its end, as though sh);r—
ing in the certitude of faith, which is in the cognitive faculty.” ®
L11$ew:se, in the order of human affairs, when we have takeny-the
::I;a;:-l .forfROfnc, 'withou.r beirfg absolutely sure of arriving, we are
Oflozllllrnj(:) ui)g;c.; in the right direction, and we hope to reach the end
n other words, by certain hope we have not as yet t i
of our future sal\.ration, which is not revealed to }:13 (lflgrc:;;ltm ‘fr:
\:frould need a spf:f:lal revelation), but we tend certainly toward salva-
tion, under the infallible direction of faith and according to the
promises of God, “who never commands the impossible, but who
orders us to do what lies in our power and to ask for hel;; for what
we cannot do..” 10 The certitude of Christian hope is not, therefore
as yet the certitude of salvation, but it is the firmest kind c;f certitudf:
that we are tending toward salvation. From this statement sprin
many practical conclusions on the qualities or properties of (',I:"h.n.s:cri
tian hope, which should grow in us with hope.

THE QuALiTies oF CuristiaNn Hope

How should we hope in God to avoid the twofold presumption
that we have spoken of and the discouragement that often follows
it? The FZouncﬂ of Trent tells us: “All should have a very firm con-
ﬁdel}c'e in the help of God. For if men do not fail to correspond
to lelIlc- grace, as God Himself has begun the work of salvation in
us, He w1ll‘ﬁmsh it, working in us ‘both to will and to accomplish.” 12
HoweYer, He thfit thinketh himself to stand, let him take heed lest
gac fall’ 12 arEd. ‘with fear and trembling work out his salvation,’ !3
in labors, vigils, prayer, alms, fasts, purity,'* according to tl;ese

® Cf. 1la ae, q.18, a.4.

10 Cf' C -} . P
W, S:llr;t‘:ll of Trent (Denzinger, Enchiridion, no. 804).
12 Cf. I Cor. r0:12.

18 Phil, 11:12.

14 Cf. II Cor. 6:3 ff.
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words of the Apostle: ‘For if you live according to the flesh, you
shall die: but if by the Spirit you mortify the deeds of the flesh,
you shall live.” ” **

From this admirable doctrine it follows that Christian hope should
have two qualities or properties: it should be laborious to avoid
the presumption which expects the divine reward without work-
ing for it; and it should be firm, invincible, to avoid discourage-
ment.

Hope should be laborious because it tends toward a possible, dif-
ficult good, but a difficult, arduous future good, which is the ob-
ject of merit. We must work at our salvation, first of all, to preserve
in ourselves a living hope and not a vain presumption. We must
work in the spirit of humility and abnegation to preserve a keen de-
sire for eternal life, for God, our beatitude, a desire whose ardor
would be destroyed by the intensity of contrary desires, like those
of earthly joys and of ambition. This keen desire for heaven, this
ardent desire for God, is too rare even among good Christians. And
yet, if there is one thing we should desire with a holy ardor, is it
not the divine union?> What will we desire ardently, therefore, if
we do not have a keen desire for God?

Furthermore, we must work to merit eternal beatitude: to see
God as He sees Himself and to love Him as He loves Himself.
Without doubt, we need grace to attain this end; but it is given to
us, says St. Augustine, not that we may do nothing, but that we may
work with continually increasing generosity until the end: “He that
shall persevere unto the end, he shall be saved.” ** “For he also
that striveth for the mastery is not crowned, except he strive law-
fully.” 7 We must work to remove the obstacles of concupiscence,
of sloth, pride, dissensions, ambition, and to observe the precepts
with always greater perfection according to the spirit of our voca-
tion.

Laborious hope together with the gift of fear, or the fear of sin,
saves us from presumption. By this virtue and this gift of fear, is
preserved the equilibrium of the spirit in divine things, as a little
lower in the order of the virtues, not theological but moral, spirit-
ual balance is safeguarded by humility and magnanimity, which are

16 Rom. 8: 13. Cf. Council of Trent, Sess. V1, chap. 13 (Denzinger, no. 806).

18 Matt. 10:22.
1t Cf. 11 Tim, 2:5.

Ilk‘c the two sides of a scale, that we may escape falling either into
pride or into pusillanimity.*®

Lastly, in the midst of difficulties that may present themselves
until death, and even until our entrance into heaven, hope should
b§ most firm and invincible. It should not be broken by temptations,
tnal§, or the sight of our sins. It should never yield to temptations
coming fro.m the world, the flesh, or the devil: “If God be for us,
who is against us?”’ 2 God never commands the impossible; more
than that, as St. Paul says: “God is faithful, who will not suffer
you to be tempted above that which you are able; but will make
also with temptation issue, that you may be able to bear it.” 2°

Hope should not be broken either by the trials which the Lord
sen(:ls to purify us and to make us work for the salvation of souls.
-In time of trial we should not forget that the formal motive of hope
Is God our Helper, Deus auxilians, according to His mercy, prom-
ises, and omnipotence. Because Job had the virtue of hope, he de-
f:lared: “Although He should kill me, I will trust in Him.” 2* And
in the Epistle to the Romans we read: “Who against hope believed
in hope; that he [Abraham] might be made the father of many na-
tions, according to that which was said to him: ‘So shall thy seed
be.””” 22 Contrary to every human hope, in spite of his great age,
he hoped, and even prepared himself for the immolation of his son
Isaac, the son of promise, from whom his posterity was to be born.

The aim of the purification of hope is to free the virtue from all
alloy of inordinate self-love, but not to lead us to the sacrifice of the
desire of our salvation, as the quietists declared. Such a sacrifice
would be equivalent to renouncing our love of God above all for
all eternity, and, by sacrificing hope under the pretext of pure love,
we would also sacrifice charity. We must, on the contrary, hope
against all hope.

Finally, confidence should not be broken by the sight and the
memory of our sins. Therefore St. Catherine of Siena used to say:
“Never consider your past sins except in the light of infinite mercy,
so that the memory of them may not discourage you, but may lead

18
s agf;l}::'llae, q. 161, 2.1 ad 3um, and a.2 ad 3um; q.162, a.1 ad 3um; q.129,
1° Rom. 8:31.
* Cf. I Cor. 10:13.
" Job 13:15.
" Rom. 4:18.
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you to place your confidence in the infinite value of the Savior’s
merits.”

St. Teresa of the Child Jesus stated that her immense confidence
in God did not come from the knowledge of her innocence, but
from the thought of the infinite mercy and infinite merits of the
Savior, and that, even if she were the greatest wretch on earth, her
confidence in God would not for that reason be diminished. This
is a magnificent way of stating that the formal motive of hope, a
theological virtue, is not our effort or our innocence, but God our
Helper, Deus auxilians, helpful Mercy.

ApmiraBLE Errects or Livine Hope
CONFIRMED BY T RIALS

After various trials, hope, which has been greatly strengthened,
surmounts all obstacles. According to St. Paul: “We . . . glory in
the hope of the glory of the sons of God. And not only so; but we
glory also in tribulation, knowing that tribulation worketh patience;
and patience trial; and trial hope; and hope confoundeth not, be-
cause the charity of God is poured forth in our hearts by the Holy
Ghost who is given to us.” **

Commenting on St. Paul’s words, St. Thomas says: “St. Paul
shows us first of all the grandeur of hope by the grandeur of the
thing hoped for (that s, eternal life), then the power, the vehemence
of hope. In fact, he who strongly hopes for something, willingly
bears for that reason difficulties and bitterness. And therefore the
sign that we have a strong hope in Christ is that we glory not only
in the thought of future glory, but in our tribulations and the trials
which we have to bear. “Through many tribulations we must en-
ter into the kingdom of God.’ ** Moreover, the Apostle St. James
says: ‘My brethren, count it all joy, when you shall fall into divers
temptations, knowing that the trying of your faith worketh pa-
tience.” 25 And from the fact that a man bears tribulation patiently,
he is rendered excellent, probatus. We read of the just in the Book

of Wisdom: ‘Though in the sight of men they suffered torments,
their hope is full of immortality. Afflicted in few things, in many

28 Rom. §:2-5.
24 Acts 14:21.
2 Jas. 1:2 f,
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they shall be well rewarded: because God hath tried them, and
found them worthy of Himself. As gold in the furnace He hath
proved t:hcm, and as a victim of a holocaust He hath received them.’ 28
Thus trial causes hope to grow, and hope does not deceive us, for
God does not abandon those who trust Him. ‘No one hath hc‘)ped
in the Ijord, and hath been confounded.”?” It is evident that the
Lord will not refuse Himself to those who love Him, to those to
who_m He has already given His Son. . . . He has prepared eternal
beatitude for those who love Him above all else.” 28

Fr-om what has just been said we perceive that, contrary to the
opinion held by the quietists, in great trials, instead of sacrificing our
desire of sa.lvation, we must “hope against all hope” while loving
God fo:: Himself. Thus charity increases greatly; it becomes pure
love Wh-ICh, far from destroying confidence, vivifies it.

C}ertamly these trials serve to purify hope of all self-love, of the
desire of our own perfection, so far as it is ours. A servant of God
who had desired to become a saint later expressed her desire under
a less personal and more objective form: “Lord, may Your kingdom
come more and more profoundly in me.” She was happy not to
have the reputation of being a saint, happy to be but little esteemed
by.thgse aboutL hel;l; she thus aspired truly to be always more closely
united to our Lord, to be more lo i
0 ved by Him. Thus hope grew as

So Abraham, the father of believers, hoped, when he was tried
and prv::pared to sacrifice his son Isaac. He did not cease to believe
that this child was the son of promise, that his posterity would be
greatly blessed, “accounting that God is able to raise up even from
the dead.” 2°

St. Philip Neri used to pray: “I thank Thee with my whole heart
Lord God, that things do not go as I should like them to, but a;

26 Wisd. 3:4-6.
27 Eeclus. 2:11.

38 Co:mm. in ep. ad. Rom., 5:2. For those who wish not only to distinguish
but, as it were, to separate asceticism from mysticism, it is difficult to say, in
reading the Epistles of St. Paul and the commenta;'ies of the fathersys‘md
doctors, where asceticism ends and mysticism begins. In reality, mysticism
commences when the superhuman mode of the gifts of the HD); Ggost be-
gins to prevail, in particular of the gifts of understanding and wisdom: that
15, when, under the special inspiration of the Holy Ghost, we enetrat;: and
taste the mystery of faith: “Taste and see that the Lord is ’sweer H

2 Heb. 11:19. .
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Thou dost wish. It is better that they should go according to Thy
way, which is better than mine.”

St. Nicholas of Fliie admirably expressed in a prayer the union of
firmest hope and of pure love: “Lord, take from me all that hinders
me from drawing near to Thee; give me all that will lead me to
Thee. Take me from myself and give me entirely to Thyself.” We
can also say, as an expression of hope and pure love: “Give Thy-
self, Lord, entirely to me, that I may love Thee purely and forever.”

As a practical conclusion, let us remember that in our lives there
are two parallel series of daily facts: that of the outward events
which succeed one another from morning to night, and that of the
actual graces which are offered to us and even bestowed on us from
moment to moment that we may draw from these occurrences,
whether pleasurable or painful, the greatest spiritual profit. If
we thought often of this fact, there would be realized increas-
ingly in our lives St. Paul’s statement: “To them that love God all
things work together unto good,” % even annoyances, rebuffs, and
contradictions, which are so many occasions of lifting our hearts
toward God in a spirit of faith and confidence in Him.

St. Francis de Sales says in his Second Conference on Hope:
“Although we do not feel confidence in God, we must not fail to
make acts of hope. Distrust of ourselves and of our own strength
should be accompanied by humility and faith, which obtain the
grace of confidence in God. The more unfortunate we are, the more
we should have confidence in Him who sees our state, and who can
come to our assistance. No one trusts in God without reaping the
fruits of his hope. The soul should remain tranquil and rely on Him
who can give the increase to what has been sown and planted. We
must not cease to labor, but in toiling we must trust in God for the
success of our works.”

30 Rom. 8:28.

CHAPTER XIX

The Love of Conformity to the
Divine Will

AAAALAARARERBRERREBRR
MARBRRBRBRRRR BERBWEBWR
AAAAARARRBRR TR
_mEmERE

AVING sp'oken of the spirit of faith and of trust in God, we
11 must consider what the progress of charity should be in the
!Ilummatwe way, that the soul may pass from the mercenary or
lnterested. love of the imperfect to perfect charity. Conseque):ltl
we shall discuss the signs of imperfect love, then those of the pro rcs};
of c!lanty, the relations of charity with our natural disposit%ons
and its progressive conformity to the divine will. :

Tue Sigys oF ImpeErrFeEcT LoOVE

St. Catherine of Siena indicates clearly in her Dialogue * the signs
of mercenary love; we quoted this passage earlier in this work.? Tg}?e
saint says in substance that love remains imperfect in the just man
}vhcn, in the service of God, he is still too much attached to his own
interests, when he still seeks himself and has an excessive desire of
his own satisfaction.

Th(? same imperfection is then found in his love of his neighbor
In lqwng his neighbor, he seeks self, takes complacency, for exam-.
ple, in his own natural activity, in which there is rash haste, egoistical
eagerness, occasionally followed by coldness when his l’ove is not
returned, and he believes that he sees in others ingratitude, a failure
to appreciate the benefits he bestows on them. ’

In the same chapter the saint points out that the imperfection of
this love of God and souls is clearly shown by the fact that, as soon
as we are deprived of the consolations that we had in God, ;”.his love

1 The Dialogue, chap. 6o.

* Cf. supra, chap. 3, pp. 30 f.
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no longer suffices us and can no longer subsist; it languishes and
often grows colder and colder as God withdraws His spiritual
consolations and sends us struggles and contradictions in order to ex-
ercise us in virtue. Nevertheless He acts thus only to put our inor-
dinate self-love to death and to cause the charity that we received
at baptis'in to grow. This charity should become a living flame of
love and notably elevate all our legitimate affections.

Tue NATURE oF CHARITY AND THE MARKS
or Its ProGrEss

The signs of the progress of charity are deduced from its very
nature. Scripture tells us in several places that the just man is the
“friend of God.” ® St. Thomas,* explaining these words of Scrip-
ture, shows us that charity is essentially a love of friendship we
should have for God because of His infinite goodness which radiates
on us, vivifying us and drawing us to Himself.

Every true friendship, St. Thomas tells us, implies three qualities:
it is first of all a love of benevolence by which a man wishes good
to another, as to himself; in this it differs from the love of con-
cupiscence or of covetousness, by which one desires a good for
oneself, as one desires a fruit or the bread necessary to subsistence.
We ought to wish our friends the good which is suitable for them,
and we should wish that God may reign profoundly over minds and
hearts.

Moreover, every true friendship presupposes a love of mutual
benevolence; it is not sufficient that it exist on the part of one per-
son only. The two friends should wish each other well. And the
more elevated the good which they wish each other, the more no-
ble is this friendship. It is based on virtue when friends wish each
other not only what is pleasant or useful, like the goods of earth
and fortune, but what is virtuous—fidelity to duty, progress in the
love of moral and spiritual good.

Lastly, to constitute a true friendship, this mutual love of benevo-
lence does not suffice. We may, in fact, have benevolence for a

#In the Book of Judith (8:22), Abraham is called the friend of God.
Wisdom (7:27) says that the just man lives in the divine friendship. And

Christ especially tells us: “I will not now call you servants . . . but I have

called you friends.”
¢ Cf. 1Ia Ilae, q.23, a.1.
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person at a distance, whom we know only through h
that person may have the same benevolence )fror us; \Ec ar:a;ziyil(?;c}
ever, fr1end§ for that reason. F riendship requires in addition a: com-
munity of life (convivere). It implies that people know each other.
love each other, live together, spiritually at least, by the exchang;
?:n:i:w:t secret th(l)ughts and feelings. Friendship thus conceived
s to a very close uni i illi
s C); i union of thought, feeling, willing, prayer,

These three characters of true friendship—the love of benevo-
lence, m-utual love, and community of life—are precisely found in
the charity which unites us to God and to souls in Him.

The natural inclination which already subsists in the depths of
our will, in spite of original sin, inclines us to love God, the Author
of our nature, more than ourselves and above all, as in an organism
the part loves the whole more than itself, as the hand exposes itself
natumlly to preserve the body and especially the head.® But this
natural 1n-clination, attenuated by original sin, cannot, without the
grace which heals (gratia sanans), lead us to an efficacious love of
God above all things.®

Far above this natural inclination, we received in baptism sancti-
fying grace and charity with faith and hope. And charity is pre-
cisely this love of mutual benevolence which makes us wish God
thf: Author of grace, the good that is suitable to Him, His supremt;
reign over souls, as He wishes our good for time and eternity. Such
a desire is mr':!eed a friendship based on community of life, for God
has communicated to us a participation in His intimate life by giving
us grace, thfz seed of eternal life.” By grace, we are “born of God,”
as we read in the prologue of St. John’s Gospel; we resemble Gc:d
as children resemble their father. And this community of life im-
plies a permanent union, which is at times only habitual, for ex-
ample, during sleep; at others, when we make an act of love of God
it is actual. Then there is truly community of life, the meeting o%
the paternal love of God for His child, and of the love of the child

® Cf. St. Thomas, Ia, q.60, a.5; ITa Ilae, q.26, a.3. See also St. Francis de

Sales, T'reatise on the Love of God, Bk. 1
® Surmma, la Ilae, q.109, a.3. y Bk. 1, chaps. 9, 16-18.

g 2 : :
i In s;tpc;nntulrai attrition which, with the sacrament of penance, justifies
¢ soul, there is an initial love of benevolence, according to many theo-

lﬂg]aﬂs but the[c 15 not yet comin ty
1] uni Of Me, the conuvvere i
3 or there 1S not
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for the Father who vivifies it and blesses it. This is especially true
when, by a special inspiration, the Lord inclines us to an act of in-
fused love, which we could not make with common, actual grace.
There is a spiritual communion, the prelude of the spiritual com-
munion of heaven, which will no longer be measured by time, but
by the indivisible instant of changeless eternity.

Such is indeed the friendship with God which begins on earth.
Because Abraham had this love, he was called the friend of God.
For the same reason the Book of Wisdom tells us that the just man
lives in the divine friendship, and Christ says: “I will not now call
you servants . . . but I have called you friends.” By his analysis
of the distinctive marks of friendship, St. Thomas only explains
these divine words; he does not deduce a new truth; he explains
revealed truth and enables us to penetrate it deeply.®

Charity, even in its least degree, makes us love God more than
ourselves and more than His gifts with an efficacious love of esteem,
because God is infinitely better than we and than every created gift.
Efficacious love of esteem is not always felt, for example, in aridity;
and at the beginning it has not yet the intensity or spontaneity that
it has in the perfect, and especially in the blessed. A good Christian
mother feels her love for her child, whom she holds in her arms,
more than her love for God, whom she does not see; yet, if she is
truly Christian, she loves the Lord with an efficacious love of esteem
more than her child. For this reason, theologians distinguish com-
monly between appreciative love (love of esteem) and intensive
love, which is generally greater for loved ones whom we see than
for those who are at a distance. But, with the progress of charity,
the love of esteem for God becomes more intense and is known as
zeal; in heaven its impetuosity will exceed that of all our strongest
affections.

Such is the nature of the virtue of charity; it is the principle of a
love of God that is like the flowing of our hearts toward Him who
draws us and vivifies us. Thus we ultimately find a great gratifica-
tion in Him, desiring that He may reign more and more profoundly
in our souls and in the souls of others. For this love of God, knowl-
edge is not necessary; to know our heavenly Father through faith
suffices. We cannot cease to love Him without beginning our own

8 St. Thomas shows that therein lies the essence of charity.
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destruction, and we can cease to love Him by any mortal sin.

The efficacious love of esteem of God above all else, which may
subsist in great aridity of the sensible faculties, is very much opposed
to sentimentality, which is the affectation of a love one does not
have. i

Since such is the nature of charity, what are the indications of its
progress? There are, first of all, the signs of the state of grace: (1)
not to be conscious of any mortal sin; (2) not to seek earthly things,
pleasures, wealth, honors; (3) to take pleasure in the presence of
God, to love to think of Him, adore Him, pray to Him, thank Him,
ask His pardon, talk to Him, aspire to Him.? To these signs must
be added the following: (4) to wish to please God more than all
those whom one loves; (5) to love one’s neighbor effectively, in
spite of the defects which are in him, as they are in us, and to love
him because he is the child of God and is beloved by Him. Then
one loves God in one’s neighbor, and one’s neighbor in God. Christ
says: “By this shall all men know that you are My disciples, if you
have love one for another.” 1°

These signs are summed up in St. Paul’s words: “Charity is pa-
tient, is kind; charity envieth not, dealeth not perversely, is not
puffed up, is not ambitious, seeketh not her own, is not provoked to
anger, thinketh no evil; rejoiceth not in iniquity, but rejoiceth with
the truth; beareth all things, believeth all things, hopeth all things,
endureth all things.” 11

Happy is the heart that loves God in this manner, without any
other pleasure than that which it has in pleasing God! If the soul
is faithful, it will one day taste the delights of this love and take an
unequaled happiness in Him who is limitless good, the infinite pleni-
tude of good, into which the soul may plunge and lose itself as in
a spiritual ocean without ever meeting with any obstacle. Thus the
just man begins to love God with a love of esteem (appreciative

*In Ia Ilae, q. 112, a. 5, St. Thomas speaks of these signs, and he adds others
in the Contra Gentes, Bk. IV, chaps. 21 f. Among these last signs, St. Thomas
enumerates the following: “To converse with one’s friend, to delight in his
presence, to be of one mind with one’s friend through conformity of will,
the liberty of the sons of God is in this conformity, most willingly to speak
of God or to hear the word of God.”

10 John 13:35.

1 Cf, I Cor. 13:4-7.
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love) above all things, and he tends to love Him above all intensively
with the ardent zeal which perseveres in aridity in the midst of trials
and persecutions.

Tue Love or Gop ano Our NaTuraL DisposiTioNs

But, it will be objected, there are harsh, rude, bitter characters,
little inclined to affection. How, therefore, does what we have just
said apply to them? St. Francis de Sales replies to this objection as
St. Thomas does, stating that one cannot admit, without falling into
the naturalism of the Pelagians, that the distribution of divine love
is made to men according to their natural qualities and dispositions.*

St. Francis de Sales adds:

The supernatural love which God by His goodness pours into our
hearts . . . is in the supreme point of the spirit . . ., which is inde-
pendent of every natural character. . . . It is, nevertheless, true that
naturally loving souls, once they are well purified of the love of crea-
tures, do marvels in holy love, love finding a great ease in dilating itself
in all the faculties of their hearts. Thence proceeds a very agreeable
sweetness, which does not appear in those whose souls are harsh, melan-
choly, and untractable.

Nevertheless, if two persons, one of whom is loving and gentle, the
other naturally fretful and bitter, have an equal charity, they will doubt-
less love God equally, but not similarly. The heart that is naturally gentle
will love more easily, amiably, sweetly, but not more solidly, or more
perfectly. Thus the love which will arise among the thorns and repug-
nances of a harsh and cold nature, will be braver and more glorious, as
the other will be more delightful and charming.*®

It matters little, then, whether one is naturally disposed to love when

12 In his treatise on charity (Ila Ilae, q.24, 2.3), St. Thomas writes: “Since
charity surpasses the proportion of human nature, . . . (and of angelic
nature) it depends, not on any natural virtue, but on the sole grace of the
Holy Ghost who infuses charity.” Cf. Eph. 4:7: “To everyone of us is given
grace according to the measure of the giving of Christ.” Cf. Rom. 12:3; 1 Cor.
12311,

St. Thomas likewise says (Ia Ilae, q. 109, 2.6): “Man cannot pr%:arc himself
to receive the light of grace except by the gratuitous help of God moving
him inwardly.” Ibid., q.112, 2.3, and also a.4: “The first cause of this di-
versity [of graces] is to be sought on the part of God, who dispenses His
gifts of grace variously, that the beauty and perfection of the Church may
result from these various degrees.”

18 Thus it is, as has often been said, that meekness dominated in St. Francis

de Sales, and fortitude in St. Jane de Chantal.
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it is a question of a supernatural love by which one acts only supernatu-
rally. Only, Theotime, I would gladly say to all men: Oh, mortals! If
your hearts are inclined to love, why do you not aspire to celestial and
divine love? But, if you are harsh and bitter of heart, poor souls, since
you are deprived of natural love, why do you not aspire to supernatural
love, which will lovingly be given you by Him who calls you in so holy
a manner to love Him? ¢

From this doctrine on the relation of the life of grace and of our
natural dlsposmons spring consequences of great importance in mys-

tical theology.®

PROGRESSIVE CONFORMITY TO THE SIGNIFIED
Divine WiLL

i T.hc love of conformity consists in wishing all that the divine will
signifies to us as being its intention.’® This will is signified to us
by the precepts and by the counsels conformable to our vocation,

1 Treatise on the Love of God, Bk. XII, chap. 1.

*® Those who do not wish to admit that mystical contemplation proceeds
from infused faith illumined by the gifts of wisdom and understanding, and
who thus misunderstand the traditional doctrine of the seven gifts of the
Holy Ghost granted to all the just, may seek to explain the mystical life in
two very different manners.

Some, whose minimizing of the necessity of grace here recalls Pelagian
naturalism, will apply their doctrine not to common Christian life but to the
mystical life. They will declare that the mystical life is explained especially
by the natural qualities of certain persons who are more emotional and
poetical than others. In this system tgere is danger of confounding the true
mysticism of the great servants of God, for instance, of St. John of the Cross
and St. Teresa, with the sentimentality or the affectation of sentiment which
they combated ardently, teaching that in the interior life we must not seek to
feel consolation, but to tend toward God in aridity as well as in joy.

_ Others, on the contrary, to escape admitting that the infused contempla-
tion of the mysteries of faith and the union with God resulting from it is in
the normal way of sanctity, will seek to explain the mystical life by extraor-
dinary graces, such as prophecy, and will not adequately distinguish it from
visions and revelations. St. John of the Cross, on the other hand, continually
insisted on this distinction, maintaining that as much as one should desire the
close union with God, which becomes the transforming union, just so much
should one avoid the desire of extraordinary and, as it were, exterior graces
such as visions and revelations. These deviations show how important it is to'
preserve the traditional doctrine on the relations of the life of grace to our
natural dispositions.

18 Cf, St. Francis de Sales, T'reati the L ;
Bl IX. chap. 6. se on the Love of God, Bk. VIII, chap. 3;
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and by events, some of which are painful and unexpected.!” We are
speaking of the signified divine will when we say in the Our Fa-
ther: “Thy will be done on earth as it is in heaven.” Thus we see
what progressive conformity to the divine will should be.

To love God in prosperity is good, provided that one does not
love prosperity as much or more than God Himself. In any case,
this is only an inferior degree of love, easy to all. When facility in
the practice of duty ceases, to love the divine will in its command-
ments, counsels, inspirations, to live by it, constitutes a second de-
gree which is more perfect and which recalls the words of Jesus:
“My meat is to do the will of Him that sent Me.” *#

But we must also imitate Christ in loving God in painful and
unbearable things, in daily vexations and tribulations, which His
providence permits in our lives for a higher good. And, indeed, we
cannot truly love God unless we love these tribulations, not in
themselves, but for the spiritual good which results from patience in
bearing them. Consequently, to love sufferings and afflictions for
the love of God is the highest degree of holy charity. Our adversi-
ties are then converted into good, for, as St. Paul says: “To them
that love God [and who persevere in this love], all things work to-
gether unto good.” **

St. Francis de Sales 2 remarks on the subject of ardent love that,
according to Plato, it is poor, ragged, naked, pale, emaciated, home-
less, always indigent; it sleeps out of doors on the hard ground, for
it makes a man leave everything for the one he loves; it causes him
to lose sleep and to aspire to an ever closer union. Plato spoke thus of
natural love; but, adds the holy Bishop of Geneva, all of this is still
truer of divine love when it wounds a soul deeply. Therefore, St.
Paul wrote: “Even unto this hour we both hunger and thirst, and
are naked, and are buffeted, and have no fixed abode. . . . We are
made as the refuse of this world.” **

“Who reduced him to this state,” asks St. Francis de Sales, “ex-
cept love? It was love which cast St. Francis of Assisi naked before
his bishop and made him die naked on the ground. It was love that

11 Cf. Summa, 1a, q.19, a.11 f., and Ia Ilae, q.19, 2.9 f.
18 John 4:34.

19 Rom. 8:28.

20 Treatise on the Love of God, Bk. VI, chap. 15.

2 Cf, 1 Cor. 4:11, 13,
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made him a beggar all his life. It was love that sent the great
St. Francis Xavier, poor, indigent, tattered, here and there in the
Indies; . . . it was love which reduced the great cardinal, St.
Charles, archbishop of Milan, to such poverty . . . that he was (in
his episcopal palace) like a dog in the house of his master.”

The love of conformity to the divine will is like a fire, the flames
of which are the more beautiful and bright as they are fed with more
delicate matter, for example, with drier, purer, and better wood.
For this reason, says the same saint, every love that does not have
its origin in the Savior’s passion is frivolous and dangerous.?* The
death of Jesus, the supreme expression of His love for us, 1s the
strongest incentive to our love of Him. Nothing satisfies our hearts
as does the love of Jesus Christ, by the way of perfect spoliation
which unites the soul very closely to the divine will.?®

The love of conformity to the divine will signified by the pre-
cepts and counsels, and by events, enables us to abandon ourselves
to the divine will of good pleasure, not yet manifested, on which
our future depends.?* In this filial abandonment there is faith, hope,
and love of God; it may be expressed as follows: “Lord, I trust in
Thee!” From this comes the motto: “Fidelity and abandonment,”
which preserves the balance between activity and passivity, above
slothful quiet and restless and fruitless agitation. Abandonment is
the way to follow; daily and hourly fidelity, the steps to take on
this way. By fidelity in the light of the commandments, we enter
the obscure mystery of the divine good pleasure, which is that of
predestination.

We certainly do not possess all the love we need; therefore, the
saints tell us, it is folly to expend our love inordinately upon
creatures. The cooling of divine love comes from venial sin or from
aﬂ't:f:tion to venial sin. On the contrary, a generous act of charity
merits and obtains for us immediately the increase of this infused
virtue, which vivifies all the others and renders their acts meritorious.
The increase of charity prepares us to see God better eternally and
to love Him more intimately forever.

We should, therefore, deem as nothing all that we give to obtain

22 The Love of God, Bk. IX, chap. 16.

* Jbid,

* The signified will of God is thus the domain of obedience, and His will
of good pleasure not yet manifested is the domain of abandonment.
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the priceless treasure of the love of God, of ardent love. He alone
gives to the human heart the interior charity that it lacks. Without
Him our hearts are cold; we experience only the passing warmth of
an intermittent fever.

When we give our love to God, He always gives us His. Indeed
He forestalls us for, without His grace, we could not rise above our
self-love; only grace, for which we should ask incessantly, just as
we always need air in order to breathe, gives us true generosity.

During the journey toward eternity, we must never say that we
have sufficient love of God. We should make continual progress in
love. The traveler (viator) who advances toward God progresses
with steps of love, as St. Gregory the Great says, that is, by ever
higher acts of love. God desires that we should thus love Him more
each day. The song of the journey toward eternity is a hymn of
love, that of the holy liturgy, which is the voice of the Church;
it is the song of the spouse of Christ.

It is not unfitting to tremble at times in the presence of God, but
love must predominate. We must fear God filially through love,
and not love Him through fear; therefore filial fear, that of sin, grows
with charity, whereas servile fear, that of punishment, diminishes.

Our love of God grows by our carrying the cross. St. Francis de
Sales declared: “The most generous and courageous characters are
formed in crosses and afflictions, and cowardly souls are pleased
only in prosperity. Moreover, the pure love of God is practiced
far more easily in adversities than in comforts, for tribulation has
nothing amiable about it except the hand of God who sends it

. whereas prosperity has of itself attractions which charm our
senses.” 25

As the love of conformity to the divine will grows, it renders
sweet the sufferings on which it feeds; the soul then walks with
-assurance according to the words of the Savior: “He that followeth
Me walketh not in darkness, but shall have the light of life.” 2¢

The love of God grows each time we mortify self-love. To de-
sire ardently divine love, we must, therefore, retrench all that can-
not be quickened by it. Growing thus, the love of God renders the
virtues eminently more pleasing to God than they are by their own
nature; the meritorious degree of their acts depends upon the degree

28 Cf, L'Esprit de saint Frangois de Sales, Part XV, chap. 13.
20 John 8:12.
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of love. Thereby the accomplishment of our duties of state can be
greatly sanctified and not a minute will be lost for eternity.?

If a person has had a high degree of charity and has never sinned
mortally, but his love has grown cool through some attachment to
venial sin, he still keeps the treasure of lofty charity ?® although
he has lost its radiation or fervor like a golden chalice that has be-
come tarnished and covered with dust, or like a flame in a clouded
glass shade. Therefore, it is important to remove as quickly as pos-
sible this dust, these spots, and restore to charity its fervor and
radiation.

As a practical conclusion, let us consider how we can subordinate
all our affections to the love of God. St. Francis de Sales tells us:
“I can combat the desire of riches and mortal pleasures either by
the scorn that they deserve or by the desire of immortal pleasures;
and by this second means, sensual and earthly love will be destroyed
by heavenly love. . . . Thus divine love supplants and subdues the
affections and passions,” ** or places them at its service.

The love of conformity to the divine will leads to the love of
complacency by which we rejoice over everything that contributes
to the glory of God: we rejoice that He possesses infinite wisdom,
limitless beatitude, that the whole universe is a manifestation of His
goodness, and that the elect will glorify Him eternally. The love
of complacency or of fruition is more particularly felt under a
special inspiration of God: in this sense it is infused and passive;
whereas the love of conformity of which we have spoken, may
exist without this special inspiration, with common actual grace;
from this point of view, it is called active.

For this reason certain authors have held that St. John of the Cross
proposed in The Ascent of Mount Carmel the union of the love
of conformity as the end of the ascetical life, and in The Dark Night
and The Living Flame the union of the passive love of enjoyment
as the end of the mystical life.

We, as well as many contemporary writers,*® think, on the con-

21 Cf. St. Alphonsus Liguori, Opusc. Uniformitd alla volonta di Dio.

28 Summma, lla llae, q.24, a.10.

0 Treatise on the Love of God, Bk. XI, chap. zo.

#0 This opinion is held by Fathers Arintero, O.P., Gardeil, O.P., Msgr. A.
Saudreau, Fathcr Gabriel of St. Magdalen, O.C.D., and several modern
writers of the same Order; also by Father A, Rozwadowski, S.].; cf. La Vie
spirituelle, Janvary, 1936, suppl. pp. [1]-[28].
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trary, that St. John of the Cross preserves the unity of the spiritual
life by speaking, in all his works, of only one end of the normal
development of the life of grace on earth, and of only one union
and transformation of love, which, it is true, presents itself under
two aspects. The first of these aspects is the entire conformity of
our will to the will of Godj; but this active gift of self is normally
accompanied by the communication of the divine life passively re-
ceived, which is the second aspect. Therefore the normal term of
the spiritual life is a state at once ascetical and mystical, in which
the perfection of active love, manifested by the virtues, is joined to
infused or passive love, which leads the soul to the summit of union.
The way leading to this union should, consequently, be not only
active but also passive; it implies both the active purification de-
scribed in The Ascent and the passive purification spoken of in The
Dark Night. They are two aspects of purification: in other words,
what the soul should do, and what it should receive and bear. Thus
the unity of the spiritual life is maintained, and perfect union is the
normal prelude of the life of heaven.®!

81 Cf. infra, chap. 29, for a discussion of the errors of the quietists in regard
to contemplation and pure love.

CHAPTER XX

Fraternal Charity, Radiation of the
Love of God

MERMEREBBERR RAALTARAAREERRR ALTLAALmAARREBRER AALTALALAARERERERRR® _—-um

“And the glory which Thou hast
given Me, I have given to them;
that they may be one, as We also
are one.”

John 17:22

HE love of God, of which we have spoken, corresponds to the
supreme precept; but there is a second precept which springs
from the first: “Thou shalt love thy neighbor as thyself,” * for the
love of God. The love of neighbor is presented to us by our Lord
as the necessary consequence, the radiation, the sign, of the love
of God: “Love one another as I have loved you. . . . By this shall
all men know that you are My disciples.” ? St. John even says: “If
any man say, I love God, and hateth his brother, he is a liar.” ®
In the illuminative way of proficients, fraternal charity should
therefore be one of the greatest signs of the progress of the love of
God. Here we must insist on the formal motive for which charity
should be practiced, so that it may not be confounded with, for ex-
ample, simple amiability or natural comradeship, or with liberalism,
which assumes the exterior appearances of charity but differs greatly
from this infused virtue. Liberalism disregards the value of faith
and of divine truth, whereas charity presupposes them as its basis.
To see clearly the formal motive of fraternal charity, not only in a
theoretical and abstract manner, but in a concrete and experimental
manner, we shall examine why our love of God should extend to
1 Matt. 19:19; 22:39; Mark 12:31; Luke 10:27; John 13:34.
* John 13:34 f.
* Cf. I John 4:20.
199
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our neighbor, and how actually to make progress in fraternal char-
ity. That we may look at the matter from a supernatural point of
view, we shall consider the love of Jesus for us.

Way Our Love or Gop Ssourp Extexp 1o Our
NEIGHBOR

Fraternal charity, which the Lord demands of us, differs immensely
from the natural tendency which inclines us to do good in order to
please others, which leads us also to love the kind, to hate those who
do us evil, and to remain indifferent to others. Natural love makes
us love our neighbor for his natural good qualities and for the
benefits we receive from him; we find this love in good comrade-
ship. The motive of charity is quite different and very much higher;
the proof of it is in Christ’s words: “Love your enemies: do good
to them that hate you: and pray for them that persecute and
calumniate you. . . . For if you love them that love you, what re-
ward shall you have? Do not even the publicans this? . . . Be you
therefore perfect, as also your heavenly Father is perfect.” *

We should love our enemies with the same supernatural, theo-
logical love as we have for God; for there are not two virtues of
charity, the one toward God, the other toward our neighbor. There
is only one virtue of charity, the first act of which has God, loved
above all else, as its object; and its secondary acts have ourselves
and our neighbor as their object. Hence this virtue is very superior
to the great virtue of justice, and not only to commutative and dis-
tributive justice, but to legal or social justice and to equity.

But how is it possible for us to have a divine love for men, who,
like ourselves, are so often imperfect? Theology replies with St.
Thomas® by a simple example: he who greatly loves his friend,
loves the children of this friend with the same love; he loves them
because he loves their father, and for his sake he wishes them well.
For love of their father, he will, if necessary, come to their aid and
pardon them if they have offended him.

4 Matt. 5:44, 46, 48.

& Summa, 1la 1lae, q.23, a.1 ad 2um: “Indeed, so much do we love our
friends, that for their sake we love all who belong to them, even if they hurt
or hate us; so that, in this way, the friendship of charity extends even to our

enemies, whom we love out of charity in relation to God, to whom the
friendship of charity is chiefly directed.”

FRATERNAL CHARITY 201

Therefore, since all men are children of God by grace, or at least
called to become so, we should love all men, even our enemies, with
a supernatural love and desire the same eternal beatitude for them as
for ourselves. We ought all to travel toward the same end, to make
the same journey toward eternity, under the impulsion of the same
grace, to live by the same love. Charity is thus a supernatural bond
of perfection which unites us, as it should, to God and to our
neighbor. It unites hearts at no matter what distance they may be;
it leads us to love God in man and man in God.

The supernatural love of charity is rare among men because
many seek their own interest primarily, and more readily compre-
hend the formula: “An eye for an eye, a tooth for a tooth.”

The precept of fraternal charity was greatly neglected before
the time of Christ; consequently He had to insist on it. He did so
from the very beginning of His preaching in the Sermon on the
Mount,® and He continually reverted to it, especially in His last
words before He died.” St. John, in his Epistles, and St. Paul re-
peatedly remind us of this precept. They show us that when charity
enters the heart, it is followed by all the other virtues; it is meek,
patient, and humble.®

But to love our neighbor supernaturally so far as he is the child
of God or is called to become so, we must look upon him with the
eyes of faith and tell ourselves that this person whose temperament
and character are opposed to ours is “born, not of blood, nor of the
will of the flesh, nor of the will of man, but [as we are] of God,”
or called to be born of Him, to share in the same divine life, in the
same beatitude as we. Especially in a Christian milieu, we can and
ought to tell ourselves in regard to persons who are less congenial
to us that their souls are, in spite of everything, temples of the Holy
Ghost, that they are members of the mystical body of Christ, nearer
perhaps to His heart than we are; that they are living stones whom
God works that He may give them a place in the heavenly Jerusalem.
How can we fail to love our neighbor, if we truly love God, our
common Father? If we do not love our neighbor, our love of God is
a lie. On the contrary, if we love him, it is a sign that we truly love
God, the Author of the grace that vivifies us.

¢ Matt. 5:38-48.
" John 13:34; 15:12~17.
8 Cf. I Cor. 13:4.
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A young Jew whom we knew, the son of a Vienna banker, one
day had the opportunity to take vengeance on his family’s greatest
enemy; as he was about to do so, he remembered the following w_ords
of Scripture, which he was in the habit of reading from time to time:
“Forgive us our trespasses, as we forgive those who trespass against
us.” Then, instead of taking vengeance, he fully pardoned his enemy
and immediately received the grace of faith. He believed in the en-
tire Gospel, and a short time afterward entered the Church and be-
came a priest and religious. The precept of fraternal charity had
illumined him.

Even about an adversary we must tell ourselves that we can and
ought to love him with the same supernatural, theological love as
we have for the divine Persons; for we ought to love in him the
image of God, the divine life that he possesses or is called to .receive,
his supernatural being, the realization of the divine idea which pre-
sides over his destiny, the glory which he is called to give to God in
time and eternity. _ g

The following objection has occasionally been raised against this
lofty doctrine: But is this truly loving man; is it not loving God
only in man, as one admires a diamond in a jewel-case? Man natu-
rally wishes to be loved for himself, but as man he cannot demand a
divine love.

In reality, charity does not love God only in man, but man in God,
and man himself for God. It truly loves what man should b'e, an
eternal part of the mystical body of Christ, and it does all in its
power to make him attain heaven. It loves even what man §lrea'dy
is through grace; and, if he has not grace, it loves his nature in him,
not so far as it is fallen, unbalanced, unruly, hostile to grace, but so
far as it is the image of God and capable of receiving the divine gr:elft
of grace that will increase its resemblance to God. In short, charity
loves man himself, but for God, for the glory that he is called to
give to God in time and eternity.

Erricacy oF THE Love or CHARITY

Whatever naturalism may say, in loving our neighbor in God and
for God we do not love him less, we love him much more and far
more perfectly. We do not love his defects; we put up with them;

FRATERNAL CHARITY 203

but we love in man all that is noble in him, all in him that is called
to grow and to blossom in eternal life.

Far from being a Platonic and inefficacious love of our neighbor,
charity, in growing, disposes us to judge him well and to condescend
to his wishes in whatever is not contrary to the commandments of
God. Condescension thus born of charity makes indifferent things
good, and the painful things that we impose on ourselves for our
neighbor, fruitful. There is great charity in thus preserving union
with all by avoiding clashes which might arise, or by effecting a
reconciliation as soon as possible. Charity that grows has thus a
radiating goodness; it makes us continually love not only what is
good for us, but what is good for our neighbor, even for our ene-
mies, and what is good from the superior point of view of God, by
desiring for others the goods which do not pass, and especially the
sovereign Good and its inamissible possession. St. Thomas sums up
all this briefly: “Now the aspect under which our neighbor is to be
loved, is God, since what we ought to love in our neighbor is that
he may be in God. Hence it is clear that it is specifically the same
act whereby we love God, and whereby we love our neighbor. Con-
sequently the habit of charity extends not only to the love of God,
but also to the love of our neighbor.” ®

Thus sight perceives light first of all and by it the seven colors
of the rainbow. It could not perceive colors if it did not see light.
Likewise we could not supernaturally love the children of God if
we did not first supernaturally love God Himself, our common
Father.1°

Whereas justice inclines us to wish good to another inasmuch as
he is another or distinct from us, charity makes us love him as “an-
other self,” an alter ego, with a love of truly supernatural friend-
ship, as the saints in heaven love one another.

TaE Compass aND ORDER oF CHARITY

Therefore our charity should be universal: it should know no
limits. It cannot exclude anyone on earth, in purgatory, or in heaven.
[t stops only before hell. It is only the damned that we cannot love,

* Summa, 1la Ilae, q.25, a.1.

10 Cf. ibid.
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for they are no longer capable of becoming children of God. They
hate Him eternally; they do not ask for pardon or for the grace to
repent; hence they can no longer excite pity, for there is no longer
in them the faintest desire to rise again. However, says St. Thomas,
they are still the object of the divine mercy, in the sense that they
are punished less than they deserve,* a fact that gladdens our charity,
which extends even that far,

Beyond the certain fact of damnation (and we are not certain of
the damnation of anyone, except that of the fallen angels and of the
“son of perdition”), charity is due to all; it knows no limits, it is
broad, in a sense, like the heart of God. We had examples of this
breadth of charity in the first World War when, on the battle front,
a French boy at the point of death finished the Hail Mary begun
by a young German who had just died beside him. The Blessed Vir-
gin reunited these two youths, in spite of the harsh opposition of the
war, in order to introduce them both into the supernal fatherland.

To be universal, charity does not have to be equal for all, and its
progress in the illuminative way shows increasingly better what
is called the order of charity, which admirably respects and elevates
the order dictated by nature. Thus we should love God efficaciously
above all else, at least with a love of esteem, if not with a love that
is felt. Next we should love our own soul, then that of our neighbor,
and finally our body, which we should sacrifice for the salvation of
a soul, especially when we are obliged by our office to provide for
it, as happens to those who have charge of souls. The order of
charity appears more clearly as this virtue grows in us. We under-
stand better and better that among our neighbors we should have
a greater love of esteem for those who are better, nearer to God,
although we love with a more sensible love those who are nearest to
us through blood, marriage, vocation, or friendship.** We also dis-
tinguish increasingly better the shades of the different friendships
based on the bonds of family, country, or profession, or on bonds of
an entirely spiritual order.*®

The scale of values which appears more and more in this order of
charity shows that God wishes to reign in our hearts, without ex-
cluding the legitimate affections which can and ought to be sub-

11 Cf. Ta, q.21, 2.4 ad 1um.
12 Summa, 11a Ilae, q.26, a.7.
18 1hid., a.8-12.
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ordinated to the love we have for Him; then these affections are
vivified, ennobled, purified, rendered more generous. Consequently
the progress of charity does away with that esprit de corps, that
collective egoism, that “nosism” which sometimes recalls painfull
the chauvinism of certain narrow patriots who belittle their father-
land in their desire to magnify it. A spiritual daughter of St. Francis
de Sales, Mother Louise de Ballon, who reformed the Bernardines
and founded seventeen convents, used to say on this subject: “I can
belong only to one order by profession and state; but I belong to
all orders by inclination and love. . . . I confess ingenuously that I
have always been afflicted at seeing monasteries envy each other
. , at hearing some say that the good of the children of St. Augus-
tine should not be for those of St. Benedict, and others say that the
good of St. Benedict should not be given to the disciples of St.
Bernard. Is it not the blood of Jesus Christ, and not that of St.
Augustine, St. Benedict, or St. Bernard, which purchased for their
religious all the good that they possess? O my Lord! Establish sol-
idly a good understanding among Your servants. . . . The different
orders are composed of different bodies, but they should have only
one heart, only one soul, as it was written of the first Christians.” 14
Without this broad charity, we would fall into the defect, into
the narrowness which St. Paul blamed in the Corinthians, some of
whom said: “I indeed am of Paul; and another, I am of Apollo,” to
which the saint replied: “What then is Apollo, and what is Paul?
The ministers of Him whom you have believed; and to everyone as
the Lord hath given. I have planted, Apollo watered, but God gave
the increase. Therefore, neither he that planteth is anything, nor
he that watereth; but God that giveth the increase.” 15
In the same epistle the great Apostle writes: “Is Christ divided?
Was Paul then crucified for you? Or were you baptized in the name
of Paul?” 1¢ “Let no man therefore glory in men. For all things are
yours, whether it be Paul or Apollo or Cephas or the world or life
or death or things present or things to come; for all are yours; and
you are Christ’s; and Christ is God’s.” 17
Such indeed, above all individual or collective narrowness, is the
'“ Myriam de G., Louise de Ballon, réformatrice des Bernardines, 1935, p.
: 3‘ Cf. I Cor. 3:4-7.
10 1bid., 1:13.
W Ibid., 3:21-23.
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admirable order of charity, as it should appear increasingly in the
disinterested proficient, whose heart should enlarge in a sense, like
the heart of God, by the very progress of charity, which is truly a
participation in the divine life, in eternal love.

This growing charity ought to be not only affective but effective,
not only benevolent but beneficent. The lives of the saints show
that they understood the Master’s words: “This is My command-
ment, that you love one another as I have loved you.” ** Christ
loved us even to the death of the cross; the saints loved their brethren
even to the martyrdom of the heart, and often even to giving the
testimony of their blood.

Such is fraternal charity, the extension or radiation of the love we
should have for God. Similarly, humility in respect to our neighbor
is the extension of the virtue that leads us to humble ourselves be-
fore God and before what is of God in all His works.

How To Make Progress IN FRATERNAL CHARITY

Occasions of failing in fraternal charity present themselves only
too often even in the best surroundings; first of all, because of the
defects of all who, though tending to perfection, have not reached
it. Each of us is like a truncated pyramid that has not yet its sum-
mit. Our neighbor often seems so to us, and we forget that we ap-
pear in like manner to him; we see the mote in our neighbor’s eye,
and do not see the beam in our own.

Moreover, if, by an impossibility, all our defects were suppressed
before our entrance into heaven, occasions of clashes and offenses
would still subsist because of the diversity of temperaments—bilious,
nervous, lymphatic, or sanguine; by reason of the diversity of char-
acters—some inclined to indulgence, others to severity; because of
the diversity of minds—some inclined to view things as a whole,
others in the minutest detail; by reason again of the difference in
education; because of nervous fatigue; and finally because of the
demon, who takes pleasure in causing division that he may destroy
our Lord’s work of truth, unity, and peace.

The devil intervenes more directly in certain excellent centers in
order to obstruct the great good that might be done there. He seeks
much more directly to disturb such groups than he does less good or

18 John 15:12.
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positively evil centers, where he already rules through the maxims
there diffused and the examples found there. As we see in the Gos-
pel and the lives of the saints, the enemy of souls sows cockle among
the best, placing in imaginations, as it were, a magnifying glass
which transforms a grain of sand into a mountain.

We should also keep in mind that Providence designedly leaves
among the good many occasions for humility and for the exercise
of fraternal charity. It is in weakness that the grace of God mani-
fests its power and that our virtue is perfected; our weaknesses hu-
miliate us, and those of others exercise us.

Only in heaven will every occasion of conflict completely disap-
pear, because the blessed, illumined by the divine light, see in God
all that they should think, will, and do. On earth the saints them-
selves may enter into conflict, and occasionally no one yields for
some time, because each is persuaded in conscience that he must
maintain his point of view; that he may indeed yield in regard to
his rights, but not in respect to his obligations. The case of St.
Charles Borromeo and of St. Philip Neri illustrates this point. They
could not come to an agreement on the foundation of one order;
and, as a matter of fact, in this case the Lord wished two religious
families instead of one.

In the midst of so many difficulties, how should fraternal charity
grow? It should grow especially in two ways: by benevolence and
beneficence; that is, first by considering our neighbor in the light
of faith that we may discover in him the life of grace, at least what
is good in his nature; then by loving our neighbor effectively, and
that in many ways: by putting up with his defects, rendering him
service, returning good for evil, praying for union of minds and
hearts.

First of all, we should view our neighbor in the light of faith that
we may find in him the life of grace, or at least the image of God
already graven in the very nature of his spiritual and immortal soul.
Since charity, in its aspect as love of God, presupposes faith in God,
in its aspect as love of neighbor it assumes that we consider him in
the light of faith and not only in that of our eyes of flesh, or in that
of a reason more or less deformed by egoism. We need a pure gaze
fitted to see the divine life of others under an envelope that at times
is thick and opaque. We see the supernatural being of our neighbor
if we merit to do so, if we are detached from self.
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In this connection we would do well to face the fact that often
what irritates us against our neighbor is not serious sins against God,
but rather defects of temperament which sometimes subsist despite
real virtue. We would perhaps easily put up with sinners who are
quite removed from God but naturally amiable, whereas advanced
souls are occasionally very “trying” to us. We must, therefore, re-
solve to look at souls in the light of faith that we may discover in
them what is pleasing to God, what He loves in them, and what we
should love in them.

This higher light produces benevolence, whereas rash judgment
most seriously opposes this benevolent view. For this reason Christ
insists so strongly on this point in the Sermon on the Mount: “Judge
not, that you may not be judged. For with what judgment you
judge, you shall be judged; and with what measure you mete, it
shall be measured to you again. And why seest thou the mote that
is in thy brother’s eye, and seest not the beam that is in thy own
eye? . . . Thou hypocrite, cast out first the beam out of thy
own eye, and then shalt thou see to cast out the mote out of thy
brother’s eye.” *®

It should be clearly noted that rash judgment is not a simple un-
favorable impression; it is a judgment. It consists in affirming evil
on a slight indication; in reality a person sees two objects, but be-
cause of pride affirms that he sees four. If this judgment is fully de-
liberate and consented to in a serious matter, that is, judging one’s
neighbor guilty of a mortal sin, the one who judges, himself com-
mits a mortal sin.2° Consequently, says St. Thomas, if we cannot
avoid certain suspicions, we should take care not to make a firm and
definitive judgment on slight indications.?!

19 Matt. 7:1-5.
20 Rash judgment must, therefore, be distinguished from rash doubt,
icion, or opinion relative to the probity of another; an opinion of this
kind is generally a venial sin. On the contrary, St. Thomas (11a Ilae, q.60,2.3)
says of rash judgment: “This is a mortal sin, if it be about a grave matter,
since it cannot be without contempt of one's neighbor.” Consequently, in
doubtful matters he must be given tEe benefit of the doubt. Cf. Ila Ilae, q.60,
a.4.
21 However, without rashly judging a person who is somewhat suspect, one
may take precautions to avoid being deceived by him in a case in which he
would have a bad intention. Thus, without rashly judging his servants, a
householder keeps certain precious articles under lock and key; and at times
he intentionally leaves money on a table to see if it will be taken.
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. Rash judgment, properly so called, is a sin against justice, espe-
cially when it is outwardly expressed by words or acts.?? Our neigh-
bor has, in fact, a right to his reputation; next to the right which
he has to do his duty, he has the right to uphold his good name more
than to defend the right to property. We should respect this right
of others to their reputation if we wish our own to be respected.

Mgreover, rash judgment is often false. How can we judge with

certainty of the interior intentions of a person whose doubts, errors,
difficulties, temprations, good desires, or repentance, we do not
know:? How can we claim to know better than he what he says to
God in prayer? How can we judge justly when we do not have the
details of the case?
: E..',ven' if a rash judgment is true, it is a sin against justice because,
in judging thus, 2 man arrogates to himself a jurisdiction which is
not his to exercise. God alone is capable of judging with certainty
the secret intentions of hearts, or those that are not sufficiently mani-
fested. Hence even the Church does not judge them: “de internis
non judicat.”

R-ash judgment is likewise a sin against charity. What is most seri-
ous in the eyes of God, is not that this hasty judgment is often false
and always unjust, but that it proceeds from malevolence, though
ochn expressed with the mask of benevolence, which is only a
grimace of charity. Anyone judging rashly is not only a judge who
arrogates to himself jurisdiction over the souls of his brothers which
he does not possess, but a judge sold by his egoism and his pride, at
times a pitiless judge, who knows only how to condemn, and who,
thou_gi} unaware of it, presumes to impose laws on the Holy Ghost,
admitting no other way than his own. Instead of seeing in his neigh-
bor a br?ther, a son of God, called to the same beatitude as he is, he
sees in him only a stranger, perhaps a rival to supplant and humiliate.
T}_us defect withdraws many from the contemplation of divine
things; it is a veil over the eyes of the spirit.

If we do not go so far, we may judge the interior life of a soul
rashly in order to enjoy our own clear vision and to show it off. Let
us remember that God alone sees this conscience openly. We should
be on our guard and remember with what insistence Christ said:
“Judge not.” At the moment when we are judging rashly, we do
not foresee that shortly afterward we shall perhaps fall into a more

* Sumima, 11a Ilae, q.60, a.3.
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grievous sin than the one for which we rcproached our neighbor.
We see the mote in our neighbor’s eye and do not see the beam in
our own.

If the evil is evident, does God demand that we should not see
it? No, but He forbids us to murmur with pride. At times, He com-
mands us in the name of charity to practice fraternal correction
with benevolence, humility, meekness, and discretion, as indicated
in the Gospel of St. Matthew,?® and as St. Thomas ** explains it.
We should see whether correction is possible and if there is hope for
amendment, or whether it is necessary to have recourse to the su-

erior that he may warn the guilty person.g""

Finally, as St. Catherine of Siena says, when the evil is evident,
perfection, instead of murmuring, has compassion on the guilty
party; we take on ourselves, in part at least, his sin before God, fol-
lowing the example of our Lord who took all our sins upon Himself
on the cross. Did He not say to us: “Love one another, as I have
loved you”?

We must, therefore, repress rash judgment that we may become
accustomed to see our neighbor in the light of faith and to discover
in him the life of grace, or at least his nature so far as it is an image
of God that grace should ennoble.

It is not sufficient to look upon our neighbor benevolently; we
must love him effectively. We can do this by bearing with his de-
fects, returning him good for evil, avoiding jealousy, and praying
for union of hearts.

We bear with another’s defects more easily if we observe that
often what arouses our impatience is not a serious sin in the eyes of
God, but rather a defect of temperament: nervousness or, on the
contrary, apathy, a certain narrowness of judgment, a frequent lack
of tact, a certain way of putting himself forward, and other defects
of this kind. Even if the defect is grave, we should not allow our-
selves to go so far as to become irritated over evil that is permitted

2 Matr. 18:15-17: “If thy brother shall offend against thee, go, and rebuke
him between thee and him alone. If he shall hear thee, thou shalt gain thy
brother. And if he will not hear thee, take with thee one or two more, that in
the mouth of two or three witnesses every word may stand. And if he will
not hear them, tell the church.”

24 Sygnma, 1la Ilae, q.33, 3.1, 2.

2 1 hid.

% John 13:34.
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by God; and we should not allow our zeal to become bitterness.
While complaining of others, let us not go so far as to persuade our-
selves that we have realized the ideal. Without suspecting it, we
would be uttering the prayer of the Pharisee. ;

To put up with the defects of another, we must remember that
God permits evil only for a higher good. It has been said that God’s
business consists in drawing good from evil, whereas we can do
gpod only with good. The scandal of evil, producing a bitter and in-
discreet zeal, is responsible for the fruitlessness of many reforms.
T!'lc truth should be told with measure and goodness and not spoken
with contempt. We should also avoid indiscretion that leads to
speaking without sufficient reason about the faults of one’s neigh-
bor, which is slander and may lead to calumny.

The Gospel tells us that not only must we bear with the defects
of our neighbor, but also return good for evil by prayer, edification
and mutual assistance. It is related that one of the ways of winniné
t.hc good graces of St. Teresa was to cause her pain. She really prac-
?1ced the counsel of Christ: “If a man will contend with thee in
judgment and take away thy coat, let go thy cloak also unto him.” 27
Why should we do this? Because it is much less important to defend
our temporal rights than to win the soul of our brother for eternity
than to lead him to the true life which has no end. In particular’
prayer for our neighbor, when we have to suffer from him, is cspe:
cially efficacious, as was that of Jesus for His executioners and
that of St. Stephen, the first martyr, when he was being stoned.

We must also avoid jealousy, telling ourselves that we ought to
enjoy in a holy manner the natural and supernatural qualities that
the Lord has given to others and not to us. As St. Paul says: “If the
folot should say: Because I am not the hand, I am not of the body;
is it therefore not of the body? And if the ear should say: Because I’
am not the eye, I am not of the body; is it therefore not of the body?
If the whole body were the eye, where would be the hearing? If
the whole were hearing, where would be the smelling? But now
God hath set the members, every one of them, in the body as it
hath pleased Him. And if they all were one member, where would
be the body? But now there are many members indeed, yet one
body. And the eye cannot say to the hand: I need not thy help; nor
again the head to the feet: I have no need of you. . . . But God

" Matt. g140.
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hath tempered the body together . . . that there might be no
schism in the body; but the members might be mutually careful one
for another. And if one member suffer anything, all the members
suffer with it; or if one member glory, all the members rejoice with
it. Now you are the body of Christ, and members of member.” #¢
The hand benefits by what the eye sees; similarly we benefit by the
merits of others. We should therefore rejoice in the good qualities of
another instead of allowing ourselves to become jealous. We must
exercise charity particularly toward inferiors who are weaker, and
toward superiors who have greater burdens to bear. We must not em-
phasize their defects; were we in their place, we would perhaps do
less well than they. But we must help them as much as possible in a
discreet and, so to speak, unperceived manner.

Lastly, we must pray for union of minds and hearts. Praying for
His disciples, Christ said: “The glory which Thou hast given Me,
I have given to them; that they may be one, as We also are one.”” %
In the primitive Church, the Acts tell us: “The multitude of be-
lievers had but one heart and one soul; neither did anyone say that
aught of the things which he possessed was his own; but all things
were common unto them.” 3 As it spread over the world, the Church
could not preserve such great intimacy among its members, but
religious communities and Christian fraternities should remember
the union of hearts in the early Church. In communities where there
is common observance of life and prayers, this interior union must

exist, otherwise observances and common prayer would be a lie

to God, to men, and to ourselves. Union of hearts contributes to
giving the Church the luster of the mark of sanctity, which pre-
supposes unity of faith, worship, hierarchy, hope, and charity.

The radiating charity that unites the different members of the

Savior’s mystical body, in spite of diversity of ages, countries, tem-.

peraments, and characters, is a sign that the Word became flesh, that
He came among us to unite us and to give us life. He Himself de-
clares it in His sacerdotal prayer: “The glory which Thou hast
given Me, I have given to them; that they may be one, as We also
are one . . . , and the world may know that Thou hast sent Me,
and hast loved them, as Thou hast also loved Me.”

28 Cf, I Cor. 12:15-21, 24-27.

9 John 17:22.

80 Acts 4:32.

* John 17:22 f,

CHAPTER XXI

Zeal for the Glory of God and
the Salvation of Souls
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“l am come to cast fire on
the earth: and what will I, but
that it be kindled?”

Luke 12:49

'I'O show what charity should normally be in the illuminative way
o'f proficients, we shall discuss the zeal which every Christian
especially the priest and religious, should have for the glory of God
gnd the salvation of souls. If this zeal is lacking, or does not exist
in the deg_rc:.‘c tha_t it should manifestly have, it is an additional and at
times striking sign of what our love of God and souls should
norma!ly be, of what the living, profound, radiating knowledge of
the things of God should also be in us. Those whose dutygit is
spiritually to feed others, themselves need a substantial daily food
that to be had every day in intimate participation in the Sacrifice of
the Mass, in Communion, and in prayer.

. We have seen that love of neighbor is the extension or the radia-
tion of_ the love we should have for God: this love should extend to
the ch.xlqren of God. It is one and the same supernatural theological
love; it is essentially divine, like grace, a participation in the inner
life of God. T!]is love should become so ardent in a fervent Christian
soul as to merit the name of zeal. Especially for a soul consecrated
to C,%od,' it is a duty to have zeal for His glory and the salvation of
one’s neighbor. Basically it is one and the same zeal, the ardor of one
:md the same love, which should subsist, though not always sensible
in the midst of aridities and trials of all sorts, just as in the heart of

2 good soldier ardent love of country subsists in the most tryin
213 :
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hours when he can only be patient and endure. Zeal is the Ell'dOiI.' of
love, but of a spiritual love of the will, which is at times proportion-
ately more generous and meritorious as it is less fele.t )

We may with profit consider the motives of zeal, what its qualities
should be, and the means to exercise it.

Tuae Motives oF ZEAL

For every Christian the first motive of zeal is that God deserves
to be loved above all things. This motive is not the object of a
counsel, but of the supreme precept, which has no limits; it makes
it our duty to grow continually in charity while on earth, to love
the Lord with our whole heart, with our whole soul, with all our
strength, and with all our mind.? Even in the Old Testament the
supreme precept was already formulated in the same terms.> We
know what zeal in corresponding to it was shown by the prophets,
whose mission it was ceaselessly to remind the people of God of
their great duties. The Psalmist says to the Lord: “The zeal of Thy
house hath eaten me up: and the reproaches of them that reproach
Thee are fallen upon me.” * “My zeal hath made me pine away: be-
cause my enemies forgot Thy words. . . . I am very young gnd
despised; but I forget not Thy justifications.” ® Elias, reaching
Mount Horeb and being questioned by God about what he had
done, replies: “With zeal have I been zealous for the Lord God of
hosts: for the children of Israel have forsaken Thy covenant: they
have thrown down Thy altars, they have slain Thy prophets w1t_h
the sword, and I alone am left, and they seck my life to take it

1 Sumna, 1a Tae, q.28, 2.4: “Zeal, whatever way we take it, arises from the
intensity of love. . . . For in the love of concupiscence he who desires some-
thing intensely, is moved against all that hinders his gaining or qqaetl}'r enjoy-
ing the object of his love. . . . Love of friendship seeks the friend’s good:
wherefore, when it is intense, it causes a man to be moved against ev;rythmg
that opposes the friend’s good. . . . In this way, too, a man Is said to be
zealous on God’s behalf, when he endeavors, to the best of his means, to r;pel
whatever is contrary to the honor or will of God; according to III Kings
19:14: ‘With zeal have I been zealous for the Lord . . . of hosts.”” Likewise,
Ps. 68: 10: “The zeal of Thy house hath eaten me up.” Cf. Ila Ilae, q.36, a.2.

3 Luke 10:27.

8 Deut. 6:5.

4 Ps. 68:10.

" Ps. 118:139, 141.
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away.” ® It was then that the Lord told Elias that He was going to
pass before him, and, after a violent wind and an earthquake accom-
panied by lightning, there was “the whistling of a gentle air,” the
symbol of the divine gentleness; then the Lord gave the prophet His
orders, and revealed to him that Eliseus was called to succeed him.

Likewise we read in the first book of the Machabees that the
priest Mathathias, exhorting his sons to begin the holy war, said:
“Phinees our father, by being fervent in the zeal of God, received
the covenant of an everlasting priesthood. . . . Elias, while he was
full of zeal for the law, was taken up into heaven. . . . Daniel in his
innocency was delivered out of the mouth of the lions. . . . You
therefore, my sons, take courage, and behave manfully in the law;
for by it you shall be glorious.” *

This zeal led Jesus to cast the buyers and sellers out of the tem-
ple and to overthrow their tables, saying to them: “It is written: ‘My
house shall be called the house of prayer; but you have made it a
den of thieves.’” ® Especially after Pentecost, the apostles had this
zeal; it led them all even to martyrdom. It still exists in the Church
wherever the testimony of blood is given and in numerous lives
consecrated to the service of God even to immolation. The first mo-
tive of zeal is, therefore, that God deserves to be loved above all and
without measure.

The second motive of zeal is that we should imitate our Lord
Jesus Christ. The predominant virtue of the Savior is zeal, the ardor
of charity, as He Himself says: “I am come to cast fire [of charity]
on the earth: and what will I, but that it be kindled?”?® St. Paul
writes: ‘“Wherefore when He cometh into the world, He saith:
‘Sacrifice and oblation [of the Old Law] Thou wouldest not: but a
body Thou hast fitted to Me. . . . Then said I: Behold I come . . .
that I should do Thy will, O God.” ” *° All during His life, our Lord
offered Himself; at twelve years of age He announced that He
came to be about His Father’s business.’! He offered Himself con-
tinually during His hidden life, showing us in what humility and ab-
negation truly divine works should be prepared. From the beginning

¢ Cf. III Kings 19:10.
T Cf. I Mach. 2:54-64.
8 Matt. 21:13.

* Luke 12:49.

19 Heb. 10:5-7.
1 Luke 2:49.
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of His public life, He saw the indifference of the Jews of Nazareth,
who called Him the son of the carpenter, and He experienced the
hatred of the Pharisees, which would increase even to, the point of
demanding His death on the cross. The Word of God came among
His own to save them, and many of His own were not willing to
receive Him; they did not wish to let themselves be saved. Opposi-
tion came from those who should least have opposed Him, from the
priests of the Old Law, the prelude of the New.'* The suffering
which this attitude caused the Savior was profound like His love
of souls: it was the suffering of ardent and overflowing charity,
which wishes to give itself and often meets only with indifference,
inertia, lack of comprehension, ill will, and spiteful opposition.

This thirst for the glory of God and the salvation of souls was the
great cause of the sorrow which the Savior experienced at the sight
of the sins of men. It was also the cause of Mary’s suffering at the
foot of the cross.

All His life long Christ felt this desire for the salvation of souls
and continually carried this cross of desire; He aspired strongly
to realize His redemptive mission by dying for us on the cross. For
this reason He said at the last supper the night before He died:
“With desire I have desired to eat this pasch with you, before I
suffer”; 8 and then instituting the Eucharist, He said: “This is My
body, which is given for you. . . . Thisis the chalice, the new testa-
ment in My blood, which shall be shed for you.” *# Christ desired
with a great desire the accomplishment of His mission by the perfect
sacrifice of Himself, by the most complete gift of self.

" The suffering that accompanied this ardent desire ceased with
His death on the cross, but this desire, this thirst for our salvation,
still endures; He is “always living to make intercession for us,” *®

121t is often thus. When a person is to glorify God greatly, not infre-
quently obstacles come from those who should have helped him. In the Old
Testament we find an illustration of this point in the story of Joseph, who
was sold by his brothers. Christ also said: “A prophet is not without honor,
save in his own country, and in his own house. And He wrought not many
miracles there [in Nazareth], because of their unbelief” (Matt. 13:57f.).
“And a man’s enemies shall be they of his own house” (Matt. 10:36); this
saying was often verified during the three centuries of persecution of the
primitive Church,

18 L uke 22:15.

14 1bid., 19 f.

18 Heb. 7:25.
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especially in the Sacrifice of the Mass, which continues sacra-
mentally that of Calvary. In the Eucharist our Lord continues to
make His appeals heard and to give Himself to souls, even to re-
pentant prisoners and criminals sentenced to death.

This hunger and thirst for the salvation of sinners which is still
living in the holy soul of Christ led St. Catherine of Siena to write
to one of her spiritual sons: “I should like to see you suffer so greatl
from hunger for the salvation of souls that you could die of it
like Christ Jesus, that at least because of it you would die to the
world and to yourself.” Such thoughts are to be found on every page
of this great saint’s letters.

A third motive for our zeal is precisely the value of the immortal
souls redeemed by the blood of Christ. Each of them is worth more
than the entire physical universe, and each is called to receive the
benefits of the redemption and eternal life. We should remember
the zeal of the apostles who “went from the presence of the council,
rejoicing that they were accounted worthy to suffer reproach for
the name of Jesus,” *® and who could say to the faithful, as St. Paul
did: “I most gladly will spend and be spent myself for your souls;
although loving you more, I be loved less.” *7 Zeal prompted St.
Paul to write: “We are buffeted, and have no fixed abode. . . . We
are reviled, and we bless; we are persecuted, and we suffer it; we
are blasphemed, and we entreat.” *® Zeal led the apostles even to
martyrdom, and for three centuries after them the same was true of
many bishops, priests, and laymen of every rank and age. The mar-
tyrs, whose heroism gave rise to numerous conversions, had such
eminent zeal for the glory of God and the salvation of souls that it
became an undeniable proof of the sanctity of the Church. If when
a man’s country is in danger he loves it to the extent that he will
sacrifice himself for it, with what greater reason should we love
the Church which leads us to the eternal country, where all the
just of all peoples should meet.

Lastly, a fourth motive of our zeal is the contrary zeal with which
the enemies of the Church toil at works of disorder, corruption, and
death. What should draw us out of our somnolence, is the impious,
spiteful, satanic war waged against our Lord and our holy Mother

10 Acts 5:41.
W Cf. Il Coryoxz:18.
1 Cf, 1 Cor. gi11-13.
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the Church; a war surpassing all others, a war of the spirit, which is
carried on in the innermost depths of hearts, even in the souls of
little children, whom they desire to snatch from our Lord that they
may make them reprobates and atheists. This war is indescribably
perverse like the sins of the spirit; it is loaded down with crushing
responsibilities. The Church sees the formidable consequences of
this struggle on those who are intent upon it; it continues to pray
for them, that God may cure their blindness and halt them on the
road of damnation, into which they are dragging so many others
with them.

The principal motives of zeal are consequently: the glory of
God, the imitation of our Lord, the salvation of souls, and the re-
lief of the souls in purgatory.

THE QUALITIES OF ZEAL

Zeal, according to its definition, should be ardent since it is the
ardor of love; but here is meant enduring spiritual ardor, and not
a sudden impetus, sensible enthusiasm of temperament, natural ac-
tivity eager to take outward form through personal satisfaction and
the seeking after self which wearies others. That it may not lose
any of its spiritual ardor and may preserve it for a long time, zeal
should be free from all excessively human self-seeking; to be so,
it must be enlightened, patient, meek, and disinterested.

Zeal should, first of all, be illumined by the light of faith, by that
of obedience and Christian prudence, and also by the gifts of wis-
dom and counsel. The light of natural reason does not suffice, for
it is a question of performing not only a human work, but a divine
work, of laboring at the salvation and sanctification of souls with
the means indicated by our Lord. Zeal animated only by the natural
spirit, instead of converting souls to God, gradually allows itself
to be converted by the world, to be seduced by high-sounding
phrases devoid of meaning. It dreams, for example, of a future city
and loses sight of the supernatural end of the true city of God which
St. Augustine speaks of. This zeal, which is that of restless, blunder-
ing, ambitious people, is impulsive, unseasonable, and inopportune;
it forgets the indispensable, supernatural means, prayer and penance,
recalled by Mary Immaculate at Lourdes.
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Especially in difficult circumstances, zeal should beg the Holy
Ghost for the light of the gift of counsel, not that it should propose
to do extraordinary things, but to accomplish as perfectly as possible
the ordinary duties fixed by the wisdom of the Church and obedi-
ence: to say Mass well or to unite oneself intimately to it, to be
faithful to prayer under its different forms, and to one’s duties of
state. Sometimes heroic obedience may be demanded; should it be
lacking, the greatest qualities of mind and heart would not suffice
to compensate for its absence. Some servants of God, who were
manifestly called to sanctity, seem not to have reached it because
they lacked this heroic virtue.

Zeal should be not only enlightened, but also patient and meek.
While preserving its ardor, and indeed in order to preserve it, zeal
should avoid becoming uselessly irritated against evil, pouring itself
out in vain indignation and sermonizing indiscriminately. The Gos-
pel shows us that in the service of the Lord the Boanerges, or sons
of thunder,™ as James and John were, become meek. Zeal should
know how to tolerate certain evils in order to avoid greater ones
and not itself turn to bitterness. What is only less good should not
be cast aside as evil; the smoking flax should not be extinguished
nor the broken reed crushed. We should always remember that
Providence permits evil in view of a superior good, which we often
do not yet see, but which will shine forth on the last day under the
light of eternity.

To be patient and meek, zeal should be disinterested, and that in
two ways: by avoiding appropriating to self what belongs only to
God and what pertains to others. Some people are zealous for the
works of God, but, motivated by unconscious self-seeking, they
consider these works too much as their own. As Tauler says, they
resemble hunting dogs that are eager in running down the hare,
but that eat it after catching it, instead of bringing it back to their
master; thereupon he whips them soundly. Thus these people keep
for themselves the souls which they should win for our Lord, and
as a result God punishes them severely to teach them to efface them-
selves, that He may act in them and through them. When they are
less sure of themselves, less persnaded of their importance, and some-
what broken or at least more supple, the Lord will use them as docile

1® Mark 3:17.
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instruments. They will then completely forget themselves in the
hands of the Savior, who alone knows what is necessary to regen-
erate souls.

Let us not appropriate what belongs to others. Often we wish to
do good, but we desire too greatly that we should do it in our way.
We should not wish to do everything, or hinder others from work-
ing and being more successful than we are. Let us not be jealous of
their success. Above all, we ought not to take upon ourselves the
direction of souls that have not been entrusted to us; we ought to
be on our guard not to take them away from a salutary influence,
for the Lord might require a severe accounting from us in this mat-
ter. It is for Him we are working and not for ourselves. This is
what He wished to make His apostles understand one day when
they had been disputing among themselves about which was the
greatest. He then asked them: “What did you treat of in the way?”
But they did not dare to reply, and it was then that, “calling unto
Him a little child, [He] set him in the midst of them, and said:
Amen I say to you, unless you be converted, and become as little
children, you shall not enter into the kingdom of heaven.” ** He
wished to make them understand that their zeal should be humble
and disinterested.

He wished to convince particularly the sons of Zebedee, James
and John, of this when their mother came to Him and asked for them
the first two places in the kingdom of heaven. Jesus said to them:
“You know not what you ask. Can you drink the chalice that I shall
drink? They say to Him: We can. He saith to them: My chalice in-
deed you shall drink; but to sit on My right or left hand, is not
Mine to give to you, but to them for whom it is prepared by My
Father. . . . And he that will be first among you, shall be your
servant, Even as the Son of man is not come to be ministered unto,
but to minister, and to give His life a redemption for many.” ** Thus
our Lord taught the sons of Zebedee to dominate their natural ardor
by humility and meekness, in order to transform it into a pure and
fruitful supernatural zeal. Similarly He cures us sometimes by re-
buffs and trials administered to our self-love and pride. He corrects
us thus until we no longer wish to do our work; then, after permit-
ting the lower part of our nature to be broken by events, and when

20 Mark ¢:32 f., and Matt. 18:2 f.
#1 Matt. 20:22f, 27f.
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selfishness has been overcome, He makes use of us for His work,
the salvation of souls. Then zeal, though it preserves its spiritual
ardor, is calm, humble, and meek, like that of Mary and the saints,
and nothing can any longer crush it: “If God be for us, who can be
against us?”’

This zeal for the glory of God and the salvation of souls should
be exercised by the apostolate under various forms: the apostolate
by the teaching of Christian doctrine and the spiritual and corporal
works of mercy; the apostolate by prayer, which draws down divine
grace to render fruitful the labor of those who toil in the Lord’s
vineyard. When profound, this hidden apostolate is the soul of the
exterior apostolate. Lastly, there should also be the apostolate by
reparatory suffering; hidden, too, like that of prayer, it continues,
as it were, in the mystical body of Christ the sufferings of Jesus dur-
ing the Passion and on the cross for the regeneration of souls. When,
in the mystical body of Christ, a member voluntarily suffers through
love, another infirm member is healed, as in our human body pain-
ful remedies relieve infected organs, which then gradually resume
their functions. When the servants of God immolate their bodies
and hearts, the Lord spares the body of an unfortunate person whose
strength is spent, or cures a sick heart which had not the courage to
break its chains. When in the mystical body a generous soul sacrifices
its own will, in another the Lord revives a dead will and grants it
the grace of conversion.

Such are the qualities of zeal, which is the ardor of charity, an en-
lightened, patient, meek, disinterested, and truly fruitful ardor that
glorifies God, imitates our Lord, snatches souls from evil, and saves
them.

It is clear that this zeal should exist, that too often it is lacking,
and that it is in the normal way of sanctity. But to subsist, it should
be kept up by profound prayer, by prayer that is continual and like
an almost uninterrupted conversation of the soul with God in per-
fect docility. We shall now discuss this docility and this prayer of
proficients; it is this prayer that gave its name to the illuminative

way in which the soul is more and more penetrated by the light of
God.
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THE SoURCES oF SPIRITUAL PROGRESS AND
DiviNne INTIMACY

What we have just said about the progress of the moral and theo-
logical virtues leads us to speak of the sources of spiritual progress
and divine intimacy. We shall do so by treating of what docility to
the Holy Ghost, the discerning of spirits, the Sacrifice of the Mass,
Holy Communion, devotion to Mary, should be for proficients. We
shall finish Part IIT by examining the questions relative to the pas-
sage from acquired prayer to initial infused prayer, to the nature of
infused contemplation, and to its progress.

CHAPTER XXII

Docility to the Holy Ghost

AVING spoken of the progress of the theological virtues in

the illuminative way, we shall now treat of docility to the
Holy Ghost who, through His seven gifts, is the Inspirer of our en-
tire life with a view to contemplation and action.

Earlier in this work * we set forth the nature of the gifts of the
Holy Ghost, according to the teaching of St. Thomas,* who con-
siders them permanent infused habits, which are in every just soul
that it may receive the inspirations of the Holy Ghost with prompt-
ness and docility. According to the fathers of the Church, the gifts
are in the just soul like the sails on a vessel; the boat may advance by
rowing, which is a slow and painful way of making progress; this is
the symbol of the work of the virtues. It may also advance because
a favorable wind swells its sails, which dispose it to receive, as it
should, the impulsion of the wind. This analogy was indicated in
a way by Christ Himself when He said: “The Spirit breatheth
where He will; and thou hearest His voice, but thou knowest not
whence He cometh and whither He goeth. So is everyone that is
born of the Spirit.” ®

The gifts of the Holy Ghost have also been compared to the dif-
ferent strings of a harp which, under the hand of a musician, give
forth harmonious sounds. Lastly, the inspirations of the gifts have
been likened to the seven flames of the seven-branch candelabrum
used in the synagogue.

These gifts, enumerated by Isaias and called by him “the spirit of
wisdom and of understanding, the spirit of counsel and of fortitude,
the spirit of knowledge and of godliness, and . . . the spirit of the

1 Cf. Vol. I, chap. 3, a.4.

* Surma, la llae, q.68, a. 1, 2.

* John 3:8.
113




224 THREE AGES OF THE INTERIOR LIFE

fear of the Lord,” 4 are granted to all the just, since thi Holy Spirit
is given to all according to these words of St. Paul: “The chanty
of God is poured forth in our hearts by the Holy Ghost, who is
given to us.” ® The gifts of the Holy Ghost are copsequcntly con-
nected with charity,® and therefore-they grow with it. They are
like the wings of a bird that grow simultaneously, or like the sails
of a ship that increasingly unfurl. Bytrepeated venial sins, hov\«'»r:w:ri
the gifts of the Holy Ghost are, as it were, b(_)unc'l; th(’:sc hak?ltua
venial sins are like folds in the soul, which mCl:lI.lC it to ]uc.lge in an
inferior manner with a certain blindness of spirit, w!uch is the di-
rect opposite of infused contemplation.” We shall discuss ﬁrs} t!}lle
inspirations of the Holy Ghost, then t'he ascendmg gradauon o tle
gifts, and finally the conditions required for docility to the Holy

Ghost.

Tue InspiraTiONs oF THE Hory GHosT

The special inspiration to which the gifts render us docile 1ls],a}s1
we have explained,® quite diff: erent from common actual grauct:l whic
leads us to the exercise of the virtues. Under common actual grace,
we deliberate in a discursive or reasoned manner, for cxarnple,' to go
to Mass, or to say the Rosary at the acc1:1s"c0mc51 hour. In this case
we move ourselves by a more or less cxp'ha.t de!lbe'ranon to this alct
of the virtue of religion. Under a special inspiration of the HO);
Ghost, on the contrary, we are r.nmfed, for example, in the ;‘ourse.o
study, to pray in order to optam hght. Ecre the{'e is no nscurs(livc
deliberation, the act of the gift of piety is nof deliberate; bu;_un er
the special inspiration it re.mz_lins .fref‘:, and Fhe spirit of puzltyh 15p?s::
us precisely to receive this 1r15p1ratson.w'sth (.iocﬂlty anl tbere )
freely and with merit. St. T!-;01:rtas .d1s§1ngu1shes clearly e;wgf:fn
common actual grace and special inspiration when he shows the dif-
ference between cooperating grace, under :WhiCl'l we are rnolved to
act in virtue of an anterior act, and operating grace, b'y whxfzh we
are moved to act by consenting freely to receive the impulsion of

4Jsa. 11:2.

s Rom. §5:5. % 25

8 Ia Ilae, q.68, a.5. i A

1 .(S'Jz;??t}g:;isa]_.allen?ant, Sj., La Doctrine spirituelle, ?th prlpc1p1e, 1.3

s Cf. Vol. I, chap. 3. a.5, pp- 88-96: Actual grace, its various forms, the

fidelity which it demands.
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the Holy Ghost.? In the first case, we are more active than passive:
in the second, we are more passive than active, for it is more the
Holy Ghost who acts in us.*°

It happens, moreover, that under this special inspiration the gifts
are exercised at the same time that the work of the virtues is done.
Thus while the boat advances by rowing, there may be a slight
breeze which facilitates the labor of the rower. Likewise the in-
spirations of the gifts may recall to our mind many principles from
the Gospel at the time when our reason deliberates on a decision to
be made. Inversely, our prudence sometimes recognizes its power-
lessness to find the solution of a difficult case of conscience, and it
then moves us to ask for the light of the Holy Ghost, whose special

inspiration makes us see and accomplish what is fitting. We should
be increasingly docile to Him.

Tur AsceNnpiNg GRADATION oF THE GIFTS

These inspirations of the Holy Ghost are exceedingly varied, as
is shown by the enumeration of the gifts in the eleventh chapter of
Isaias, and their subordination starting with that of fear, the least ele-
vated, up to that of wisdom, which directs all the others from
above.'* This gradation given by Isaias and explained by St. Au-

® Summa, Ia llae, q.111, a.2.

% Docility to the Holy Ghost is analogous to that of the perfectly obedient
man toward his superior. He who obeys does not deliberate in order to
determine what should be done, but he accepts promptly and freely in a
meritorious manner the order given. His superior acts t ough him; he him-
self has the merit of obedience, which can increase his strength tenfold; for
he cannot be deceived in obeying, and God will not refuse him the grace
necessary for the fulfillment of the order received and accepted.

'* On the subject of the Messias, we read in Isaias (11:2): “And the Spirit
of the Lord shall rest upon Him: the spirit of wisdom and of understanding,
the spirit of counsel and of fortitude, the spirit of knowledge and of godli-
ness. And He shall be filled with the spirit of the fear of the Lord.” At the
end of verse two, instead of “the fear of the Lord” the Septuagint and the
Vulgate place “piety,” which has practically the same meaning, especially in
the Old Testament, where the fear of the Lord is of great importance.

On shis gradation of the gifts, cf. St. Thomas, Ia Ilae, q.68, a.7; also St.
Augustine, I, De sermone Domini in monte, chap. 4; St. Francis de Sales, 11
Sermon pour le jour de la Pentecéte.

St. Thomas (Joc. cit.) remarks on the subject of this ascending gradation,
that the gifts of contemplation, which direct the others, are superior to them;
but that, according to the classical enumeration which has its origin in the
text of Isaias 11:2, the gifts of fortitude and counsel are superior to those of
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gustine, St. Thomas, and later St. Francis de Sales, is like an ancient
hymn replete with beautiful modulations, one of the leitmotifs of
traditional theology. In this gradation we perceive a spiritual scale
analogous to that of the seven principal notes of music.

The gift of fear is the first manifestation of the influence of the
Holy Ghost in a soul that leaves off sin and is converted to God. It
supplies for the imperfection of the virtues of temperance and of
chastity; it helps us to struggle against the fascination of forbidden
pleasures and against the impulses of the heart.?

This holy fear of God is the inverse of worldly fear, often called
human respect. It is superior also to servile fear which, although it
has a salutary effect on the sinner, has not the dignity of a gift of
the Holy Ghost. Servile fear is that which trembles at the punish-
ments of God; it diminishes with charity, which makes us consider
God rather as a loving Father than as a judge to be feared.

Filial fear, or the gift of fear, dreads sin especially, more than the
punishments due it. It makes us tremble with a holy respect before
the majesty of God. At times the soul experiences this holy fear
of offending God; occasionally the experience is so vivid that no
meditation, no reading, could produce a like sentiment. It is the Holy
Ghost who touches the soul. This holy fear of sin is “the begin-
ning of wisdom,” ** for it leads us to obey the divine law in every-
thing, which is wisdom itself. Filial fear increases with charity, like
the horror of sin; in heaven, though the saints no longer have the
fear of offending God, they still have the reverential fear which
makes the angels themselves tremble before the infinite majesty of
God, “tremunt potestates,” in the words of the preface of the Mass.
This fear was even in the soul of Christ and still remains there.*

This fear of sin, which inspired the great mortifications of the
saints, corresponds to the beatitude of the poor: blessed are they
who through fear of the Lord detach their hearts from the pleasures

knowledge and piety, for fortitude and counsel are given for difficult things,
whereas knowledge and piety are for common things. In Isaias 11:2, the gifts
are enumerated according to a descending gradation which reminds us of
that of the petitions in the Our Father, whereas in the Sermon on the Mount
(Matt. 5), the beatitudes which correspond to them are enumerated accord-
ing to an ascending gradation.

12 Supmna, 1la Tae, q. 19.

13 Ps. 110:10.

14 Supmmay 1lla, q.7, a.6.
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of the world, from honors; in their poverty they are supernatur
rich, for the kingdom of heaven is tII)mirs.ty y v i

Fear has a negative element, making us flee from sin; but the soul
needs a more filial attitude toward God. The gift of piety inspires
us precisely with a wholly filial affection for our Father in heaven,
for Christ our Savior, for our Mother, the Blessed Virgin, for our
holy protectors.'® This gift supplies for the imperfection of the vir-
tue of religion, which renders to God the worship due Him, in the
dis_c'ursive manner of human reason illumined by faith. There is no
spn_‘itual impulse and no lasting fervor without the gift of piety,
}th:h hinders us from becoming attached to sensible consolations
in prayer and makes us draw profit from dryness, aridities, which
are intended to render us more disinterested and spiritual. St. Paul
writes to the Romans: “You have received the spirit of adoption of
sons, whereby we cry: Abba (Father). . . . Likewise the Spirit
also helpeth our infirmity. For we know not what we should pray
for as we ought; but the Spirit Himself asketh for us with unspealk-
able groanings.” *° By this gift we find a supernatural sweetness even
in our interior sufferings; it is particularly manifest in the prayer of
quiet, in which the will is captivated by the attraction of God, al-
though the intellect often has to struggle against distractions. By
its sweetness this gift makes us resemble Christ, who was meek and
humble of heart. Its fruit, according to St. Augustine, is the beati-
tude of the meek, who shall possess the land of heaven. St. Bernard
and St. Francis de Sales excelled in the gift of piety.

Burt to have a solid piety that avoids illusion and dominates the im-
agination and sentimentalism, the Holy Ghost must give us the
higher gift of knowledge.

The gift of knowledge renders us docile to inspirations superior
to human knowledge and even to reasoned theology. We are here
concerned with a supernatural feeling that makes us judge rightly of
h‘uman things, either as symbols of divine things, or in their opposi-
tion to the latter.'” It shows us vividly the vanity of all passing
things, of honors, titles, the praises of men; it makes us see espe-

® Ibid., Tla Tlae, q.121.
1% Rom. 8:135, 26.

y 11 S{mmm, Il:_x _IIae, q.9. By the gift of knowledge, certain saints, like St.
Francis of Assisi, sce particularly how sensible things are the symbol of
spiritual things. By this same gift, others, like the author of The Imitation
see in a striking manner the emptiness of created things. ;
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cially the infinite gravity of mortal sin as an offense against God and
a disease of the soul. It throws light particularly on what in the
world does not come from God, but from defectible and deficient
second causes; in this it differs from the gift of wisdom. By showing
the infinite gravity of mortal sin, it produces not only fear but hor-
ror of sin and a great sorrow for having offended God.

It gives the true knowledge of good and evil, and not that which
the devil promised to Adam and Eve when he said to them: “In
what day soever you shall eat thereof, your eyes shall be opened:
and you shall be as Gods, knowing good and evil.” As a matter of
fact, they had the bitter knowledge or experience of evil committed,
of proud disobedience, and of its results. The Holy Ghost, on the
other hand, promises the true knowledge of good and evil; if we
follow Him, we shall be in a sense like God, who knows evil to
detest it and good to realize it.

Only too often human knowledge produces presumption; the
gift of knowledge, on the contrary, strengthens hope because it
shows us that every human help is fragile as a reed; it makes us see
the nothingness of earthly goods and leads us to desire heaven, put-
ting all our confidence in God. As St. Augustine says, it corresponds
to the beatitude of the tears of contrition. Blessed are they who
know the emptiness of human things, especially the gravity of sin;
blessed are they who weep for their sins, who have true cofpunc-
tion of heart, of which The lmitation often speaks. By this gift we
find the happy mean between a discouraging pessimism and an op-
timism made up of levity and vanity. Precious knowledge of the
saints possessed by all great apostles: St. Dominic, for example, often
wept on seeing the state of certain souls to which he brought the
word of God.

Above the gift of knowledge, according to the enumeration of
Isaias, comes the gift of fortitude. Why does the prophet place forti-
tude above knowledge? Because to be able to discern good and evil
is not sufficient; we need strength to avoid the one and practice the
other perseveringly without ever becoming discouraged. We must

undertake a war against the flesh, the spirit of the world, and the
spirit of evil, which is at times exceedingly afflictive. We have pow-
erful, subtle, perfidious enemies. Shall we let ourselves be intimi-
dated by certain worldly smiles, by a thoughtless speech? If we yield
on this point, we shall fall into the snares of him who wishes our
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damnation and who struggles so much the more desperately against
us as our .vocation is higher.18 3
The gift of fortitude strengthens our courage in danger, and
comes to the help of our patience in long trials. It is this g1f; that
sustained the martyrs, that gave invincible constancy to children
to ChI:lS[laII virgins, like Agnes and Cecilia, to St. Joan of Arc iI;
her prison and on her pyre. It corresponds, says St. Augustine, to
the beatitude of those who hunger and thirst after justice in spit; of
all contradictions, of those who preserve a holy enthusiasm that is
nfc_)t only se.nsiblle, but spiritual and supernatural, even in the midst
of persecution. It gav ]
i Fheir Sl 1gn e the martyrs of the early Church a holy joy
But i.n difficult circumstances, in which the lofty acts of the gift
th'fo}:m'uqe are exercised, we must avoid the danger of temefi
;vif tl’cthtiisz?gct;lsﬁ;ezfanaucs. To avoid this danger, we need a higher
The gift of counsel supplies for the imperfection of the virtue of
Rrudence, when prudence hesitates and does not know what deci-
sion to make in certain difficulties, in the presence of certain ad-
versaries. Must_ we still preserve patience, show meekness, or, on
the contrary, give evidence of firmness? And, in dealing with clf’:vcr
people, how can we harmonize “the simplicity of the dove and
the prudence of the serpent”? 20
In these difficulties, we must have recourse to the Holy Ghost
who dwells in us. He will certainly not turn us away fromyscekin
counsel fron_1 our superiors, our confessor, or director; on the corE
trary, He wrﬂl move us to do so, and then He will forti,fy us against
rash impulsiveness and pusillanimity. He will make us undergs:tand
also what a superior and a director would be incapable of tellin
us, especially the harmonizing of seemingly contradictory virtuesg-
prudence and simplicity, fortitude and meekness, frankness anci
18 Shl:. Paul refers evidently to the gift of fortitu Z ;
:ﬂg :arg:i) it?fn(g}%:gneg in th}; Lord agnd in the mig?li &hﬁr}sh;ot)g.(gug:h)}:;:;
o wr:estt lia:gyi(;un?ta)Eobnﬁ able to stand against the deceits of the
vil. For : y] against flesh and blood; but against
principalities and powers, against the rulers of the world of ti}is dar%ness,

against the spirits of wickedness in high places. Therefore take unto you the

armor of God, that : ist i i i
g et you may be able to resist in the evil day, and to stand in

19 Summa, 1la 1lae, q.130, 2.1, 2.
% Ibid., q.’sz. a. 1—4.q g
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reserve. The Holy Ghost makes us understand that we should
not say something that is more or less contrary to charity; if, in
spite of His warning, we do so, not infrequently it produces dis-
order, irritation, great loss of time, to the detriment of the peace
of souls. All of this might easily have been avoided. The enemy of
souls, on the contrary, exerts himself to sow cockle, to cause con-
fusion, to transform a grain of sand into a mountain; he makes use
of petty, almost imperceptible trifles, but he achieves results with
them as a person does who puts a tiny obstacle in the movement of
a watch in order to stop it.

Sometimes it is these trifles that arrest progress on the way of
perfection; the soul is held captive by inferior things as by a thread
which it has not the courage to break: for example, by a certain
habit contrary to recollection or humility, to the respect due to
other souls, which are also the temples of the Holy Ghost. All these
obstacles are removed by the inspirations of the gift of counsel,
which corresponds to the beatitude of the merciful. These last are,
in fact, good counselors who forget themselves that they may en-
courage the afflicted and sinners.

As the gift of counsel is given to us to direct our conduct by sup-
plying for the imperfection of prudence, which would often remain
hesitant, we need a superior gift to supply for the imperfection of
faith. This virtue attains the mysteries of the inner life of God only
by the intermediary of abstract and multiple formulas which we
should like to be able to sum up in a single one that would express
more exactly what the living God is for us.

Here the gift of understanding comes to our assistance by a cer-
tain interior light that makes us penetrate the mysteries of salva-
tion and anticipate all their grandeur.?* Without this light, it
happens often that we hear sermons, read spiritual books, and yet re-
main in ignorance of the deep meaning of these mysteries of life.
They remain like sacred formulas preserved in the memory, but
their truth does not touch our soul; it is pale and lusterless, like a star
lost in the depths of the heavens. And because we are not sufficiently
nourished with these divine truths, we are more or less seduced by
the maxims of the world.

On the contrary, a simple soul prostrate before God, will under-
stand the mysteries of the Incarnation, the redemption, the Eucharist,
not to explain them, to discuss them, but to live by them. It is the

31 bid., ITa llae, q.8, 2.1, 4, 6, 7.
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Holy Ghost who gives this penetrating and experimental knowl-
edge of the truths of faith which enables the soul to glimpse the sub-
lime beauty of Christ’s sermons. It is He also who gives souls the
profound understanding of their vocation and preserves them in
this regard from every failure in judgment.

The gift of understanding cannot exist in a high degree with-
out great purity of heart, of intention; it corresponds, according to
St. Augustine, to the beatitude: “Blessed are the clean of heart: for
they shall see God.” Even here on earth they begin to glimpse Him
in the words of Scripture, which at times are illumined for them as
if underscored by a line of light. St. Catherine of Siena and St. John
of the Cross excel in this understanding of the mysteries of salva-
tion that they may make us comprehend the plenitude of life con-
tained in them.

The gift of wisdom is finally, according to the enumeration of
Isaias, the highest of all, as charity, to which it corresponds, is the
loftiest of the virtues. Wisdom appears eminently in St. John, St.
Paul, St. Augustine, St. Thomas. It leads them to judge all things by
relation to God, the first Cause and last End, and to judge them
thus, not as acquired theology does, but by that connaturalness or
sympathy with divine things which comes from charity. By His
inspiration, the Holy Ghost makes use of this connaturalness to
show us the beauty, the sanctity, and the radiating plenitude of the
mysteries of salvation, which correspond so well to our deepest and
highest aspirations.?? Opposed to wisdom is spiritual folly, stultitia,
of which St. Paul often speaks.?®

From this higher point of view, it becomes evident that a number
of learned men are mad in their vain learning, when, for example, in
discussing the origins of Christianity, they wish to deny the super-
natural at any cost; they fall into manifest absurdities. In a less in-
ferior degree, believers who are instructed in their religion but
whose judgment is faulty take scandal at the mystery of the cross
which continues in the life of the Church.?* They do not have a
sufficiently clear perception of the value of supernatural means, of

32 1bid., q.45, 2.1, 2, 5, 6.

2 1bid., q.46, De stultitia, a.1, 2.

24 Christ said (Matt. 11:6): “Blessed is he that shall not be scandalized in
Me." The aged Simeon also declared (Luke 2:34): “This Child is set for the
fall and for the resurrection of many in Israel, and for a sign which shall be
contradicted.” Cf. Bossuet, Elévations sur les mystéres, 18° semaine, for
splendid meditations on these words of the holy aged Simeon.
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prayer, the sacraments, trials borne with love; they are too much
preoccupied with human culture and occasionally confound liberal-
ism and charity, as others confound narrowness and firmness in
faith. This is a lack of wisdom.2®

The gift of wisdom, the principle of a living contemplation that
directs action, enables the soul to taste the goodness of God, to see
it manifested in all events, even in the most painful, since God per-
mits evil only for a higher good, which we shall see later and which
it is sometimes given us to glimpse on earth. The gift of wisdom
thus makes us judge everything in relation to God; it shows the
subordination of causes and ends or, as they say today, the scale of
values. It reminds us that all that glitters is not gold and that, on
the contrary, marvels of grace are to be found under the humblest
exteriors, as in the person of St. Benedict Joseph Labre or Blessed
Anna Maria Taigi. This gift enables the saints to embrace the plan
of Providence with a gaze entirely penetrated with love; darkness
does not disconcert them for they discover in it the hidden God.
As the bee knows how to find honey in flowers, the gift of wisdom
draws lessons of divine goodness from everything.

Wisdom reminds us, as Cardinal Newman says, that: “A thou-
sand difficulties do not make a doubt” so long as they do not impair
the very basis of certitude. Thus many difficulties which subsist in
the interpretation of several books of the Old Testament or of the
Apocalypse do not make a doubt as to the divine origin of the re-
ligion of Israel or of Christianity.

The gift of wisdom thus gives the supernaturalized soul great
peace, that is, the tranquillity of the order of things considered from

26 The value of supernatural wisdom appears rather frequently by the con-
trast of certain judgments. For example, when a presumptuous young man
puts on the airs of a critic or of a man of broad study and says with affected
calm: “There is a much read book, The Imitation, which does great harm by
its spirit which is opposed to study,” we have a striking case of that spiritual
folly to which St. Thomas devoted the question in his Sumzma, which tollows
the articles on the gift of wisdom. When The Imitation (Bk. III, chap. 43)
says that study which is not ordained to God and the salvation of souls, but
to vain self-content, is nothing in comparison with the wisdom of the saints,
it simply affirms the rights of God, our sovereign Good and last End, and
His infinite superiority to every purely human end. St. Thomas speaks in
like manner in his commentary on I;Vlatr.. 7:26, apropos of “A foolish man that
built his house upon the sand”: “Some hear that they may know (not that

l:hut:}z may do and love), and these build on the intellect (only), and this is a
building on sand . . . (one must build) on charity.”
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God’s point of view. Thereby this gift, says St. Augustine, corre-
sponds to the beatitude of the peacemakers, that is to say, of those
who remain in peace when many are troubled and who are capable
of bringing peace to the discouraged. This is one of the signs of the
unitive life.

How is it possible that so many persons, after living forty or fifty
years in the state of grace, receiving Holy Communion frequently,
give almost no indication of the gifts of the Holy Ghost in their con-
duct and actions, take offense at a trifle, show great eagerness for
praise, and live a very natural life? This condition springs from
venial sins which they often commit without any concern for them;
these sins and the inclinations arising from them lead these souls
toward the earth and hold the gifts of the Holy Ghost as it were
bound, like wings that cannot spread. These souls lack recollection;
they are not attentive to the inspirations of the Holy Ghost, which
pass unperceived. Consequently they remain in obscurity, not in
the darkness from above, which is that of the inner life of God,
but in the lower obscurity which comes from matter, from inordi-
nate passions, sin, and error; this is the explanation of their spiritual
inertia. To these souls are addressed the words of the Psalmist, which
the Divine Office places before us daily at Matins: “Today if you
shall hear His voice, harden not your hearts.” 2¢

Conpitions ReqQuirep For Dociuity 1o THE HoLy GrHost

To be docile to the Holy Ghost, we must first hear His voice.
To do so, recollection, detachment from the world and from self
are necessary, as are the custody of the heart, the mortification of
self-will, and personal judgment. If silence does not reign in our soul,
if the voice of excessively human affections troubles it, we cannot of
a certainty hear the inspirations of the interior Master. For this rea-
son the Lord subjects our sensible appetites to severe trials and in a
way crucifies them that they may eventually become silent or fully
submissive to our will animated by charity. If we are ordinarily
preoccupied with ourselves, we shall certainly hear ourselves or
perhaps a more perfidious, more dangerous voice which seeks to
lead us astray. Consequently our Lord invites us to die to ourselves
like the grain of wheat placed in the ground.

" Ps. 94:8.




234 THREE AGES OF THE INTERIOR LIFE

To hear the divine inspirations, we must, therefore, create silence
in ourselves; but even then the voice of the Holy Ghost remains
mysterious. As Christ says: “The Spirit breatheth where He will;
and thou hearest His voice, but thou knowest not whence He
cometh and whither He goeth. So is everyone that is born of the
Spirit.” #* Mysterious words, which should make us prudent and
reserved in our judgments about our neighbor, attentive to the at-
tractions placed in us by the Lord, which are the mixed seed of a
future known to divine Providence. They are attractions toward
renunciation, toward interior prayer; they are more precious than
we think. Some intellectuals from an early age have an attraction to
silent mental prayer, which alone perhaps will preserve them from
spiritual pride, from dryness of heart, and will make their souls
childlike, such as they must be to enter the kingdom of God, and
especially the intimacy of the kingdom. A vocation to a definite
religious order may often be recognized by these early attractions.

The voice of the Holy Ghost begins, therefore, by an instinct,
an obscure illumination, and if one perseveres in humility and con-
formity to the will of God, this instinct manifests its divine origin
clearly to the conscience while remaining mysterious. The first
gleams will become so many lights which, like the stars, will illumine
the night of our pilgrimage toward eternity; the dark night will thus
become luminous and like the aurora of the life of heaven, “and
night shall be my light in my pleasures.” 28

To succeed in being docile to the Holy Ghost, we need, there-
fore, interior silence, habitual recollection, attention, and fidelity.

Acrs Waica Prepare THE Sour ror DocILiTy TO THE
Hory Guost

We dispose ourselves to docility to the Holy Ghost by three prin-
cipal acts: (1) By obeying faithfully the will of God which we
already know through the precepts and the counsels proper to
our vocation. Let us make good use of the knowledge that we have;
God will give us additional knowledge. (2) By frequently renew-
ing our resolution to follow the will of God in everything. This
good resolution thus renewed draws down new graces on us. We

*7 John 3:8.
8 Ps. 138:11.
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should often repeat Christ’s words: “My meat is to do the will of
Him that sent Me.” ® (3) By asking unceasingly for the light and
strength of the Holy Ghost to accomplish the will of God. We may
with profit consecrate ourselves to the Holy Ghost, when we feel
the attraction to do so, to place our soul more under His dominion
and, as it were, in His hand. We may make this consecration in the
following terms: “O Holy Ghost, divine Spirit of light and love,
I consecrate to Thee my mind, my heart, my will, and my whole
being for time and eternity. May my mind be ever docile to Thy
celestial inspirations and to the teaching of the holy Catholic Church
of which Thou art the infallible Guide. May my heart be always
inflamed with love of God and of my neighbor. May my will be
ever conformed to the divine will, and may my whole life be a faith-
ful imitation of the life and virtues of our Lord and Savior Jesus
Christ, to whom, with the Father and Thee, O Holy Ghost, be
honor and glory forever.” 2
St. Catherine of Siena used to pray: “O Holy Ghost, come into
my heart; by Thy power, O God, draw me to Thyself and grant
me charity with filial fear. Keep me, O ineffable Love, from every
evil thought; warm and kindle me with Thy sweetest love, and
every suffering will seem light to me. My Father, my sweet Lord,
help me in all my actions. O Jesus love, O Jesus love!”
This consecration is also admirably expressed in the beautiful se-

quence:

Veni, Sancte Spiritus,

Et emitte coelitus

Lucis tuae radium.

When such a consecration is made with a great spirit of faith, its
effect may be most profound. Since a fully deliberate pact with the
devil brings in its wake so many disastrous effects in the order of
evil, an act of consecration to the Holy Ghost can produce greater
ones in the order of good, for God has more goodness and power
than the devil has malice.

Consequently the Christian who has consecrated himself to Mary
Mediatrix, for example, according to the formula of St. Grignion de
Montfort, and then to the Sacred Heart, will find treasures in the

*® John 4:34.

% This act of consecration to the Holy Ghost was enriched with an indul-
gence of 300 days by His Holiness Pius X.




236 THREE AGES OF THE INTERIOR LIFE

often renewed consecration to the Holy Ghost. All Mary’s inﬂuer}ce
leads us to the intimacy of Christ, and the humanity of the Savior
leads us to the Holy Ghost, who introduces us into the mystery of
the adorable Trinity. We may fittingly make this consecration at
Pentecost and renew it frequently. . 3

Especially when difficulties arise, when most important actions
are being changed, we must ask for the light of the Holy Ghost,
sincerely wishing only to do His will. This done, if He does not
give us new lights, we shall continue to do what will seem best to
us. Therefore, at the opening assemblies of the cler-gy' and of re-
ligious chapters, the assistance of the Holy Ghost is invoked by
votive Masses in His honor.

Lastly we should note exactly the different movements of our
soul in order to discover what comes from God and what does not.
Spiritual writers generally say that God’s action in a soul supqlis-
sive to grace is ordinarily characterized by peace and tranquillity;
the devil’s action is violent and accompanied by disturbance and
anxiety.

Trae HarmontziNg oF Docmuity To THE HoLy GHosT WITH
OBEDIENCE AND PRUDENCE

The first Protestants wished to regulate everything by private
inspiration, subjecting to it even the Church and its decisions. Ff)r
the true believer, however, docility to the interior Master adm}ts
nothing contrary to the faith proposed by the Churcb and to its
authority; on the contrary, it tends only to perfect faith and the
other virtues. .

Likewise the inspiration of the Holy Ghost, far from desFroylng
the obedience due to superiors, 2ids and facilitates its practice. In-
spiration should be understood with the implied condition that
obedience enjoins nothing contrary to it. .

In the words of Father Lallemant, S.]J.: “The only thing to be
feared is that superiors may sometimes follow human prudence ex-
cessively, and that for want of discernment they may condt.amn' the
lights and inspirations of the Holy Ghost, treating them as 1111?51ons
and reveries, and prescribe for those to whom God communicates
Himself by such favors as if they were invalids. In this case, a per-
son should still obey, but God will one day correct the error of these
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rash spirits and teach them to their cost not to condemn His graces
without understanding them and without being qualified to pass
judgment on them.” 31

Neither should it be said that docility to the Holy Ghost renders
useless the deliberations of prudence or the counsel of experienced
people. The interior Master tells us, on the contrary, to be attentive
to what we can see for ourselves; He also invites us to consult en-
lightened persons, but adds that we should at the same time have re-
course to Him. As St. Augustine says: “God orders us to do what
we can, and to ask for the grace to accomplish what we cannot do
by ourselves.” The Holy Ghost sent even St. Paul to Ananias to
learn from him what he was to do. This docility then harmonizes

perfectly with obedience, prudence, and humility; it even greatly
perfects these virtues.

TrE Frurts or Dociuiry 1o THE Hory Guost

All our perfection most certainly depends on this fidelity. Ac-
cording to Father Lallemant: “Some have many beautiful practices
and perform a number of exterior acts of virtue; they give them-
selves wholly to the material action of virtue. Such a way of living
is good for beginners; but it belongs to a far greater perfection to
follow one’s interior attraction and to regulate one’s conduct by
its movement.” > Were we to apply ourselves to purifying our
heart, to eliminating what is opposed to grace, we would arrive
twice as soon at perfection. We read in the same chapter:

The end to which we should aspire, after we have for a long time ex-
ercised ourselves in purity of heart, is to be so possessed and governed
by the Holy Ghost that He alone will direct all our powers and senses,
regulate all our interior and exterior movements, and that we may sur-
render ourselves entirely by a spiritual renunciation of our will and our
own satisfaction. Thus we will no longer live in ourselves, but in Jesus
Christ, by a faithful correspondence with the operations of His divine

* La Doctrine spirituelle, 4th principle, chap. 1, a.3. Father Lallemant adds
(ibid.): “What renders them incapable of judging rightly of these things, is
that they are entirely exterior souls, completely engrossed in external activity
and with only a meager spiritual life, never having risen above the lowest
degrees of mental prayer. And what leads them to judge these things is that
they do not wish to appear ignorant in these matters, of which, nevertheless,
ther have neither experience nor knowledge.”

#4 [bid., chap. 2.
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Spirit and by a perfect subjection of all our rebellious movements to the
power of grace.

Few persons attain the graces that God destined for them, or, having
once lost them, succeed later in repairing their loss. The majority lack
the courage to conquer themselves and the fidelity to use the gifts of God
with discretion.

When we enter on the path of virtue, we walk at first in darkness, but
if we faithfully and constantly followed grace, we would infallibly
reach great light both for ourselves and for others. .

Sometimes, after receiving a good inspiration from God, we imme-
diately find ourselves attacked by repugnances, doubts, perplexities, and
difficulties which spring from our corrupted nature and from our pas-
sions, which are opposed to the divine inspiration. If we received it with
full submission of heart, it would fill us with the peace and consolation
which the Holy Ghost brings with Him. .

It is of faith that the least inspiration of God is more precious and more
excellent than the whole world, since it belongs to a supernatural order
and cost the blood and the life of a God.

What stupidity! We are insensible to the inspirations of God because
they are spiritual and infinitely elevated above the senses. We do not pay
much attention to them, we prefer natural talents, brilliant positions, the
esteemn of men, our little comforts and satisfactions. Prodigious illusion
from which, nevertheless, 2 number are undeceived only at the hour of
death!

Then in practice we take away from the Holy Ghost the direction of
our soul and, though its center is made for God alone, we fill it with crea-
tures to His prejudice; and instead of dilating and enlarging it infinitely
by the presence of God, we contract it exceedingly by occupying it with
some wretched little nothings. That is what hinders us from attaining
perfection.®®

On the contrary, says the same author, docility to the Holy Ghost
would show us that He is truly the Consoler of our souls in the
uncertainty of our salvation, in the midst of the temptations and
tribulations of this life, which is an exile.

We need this consolation because of the uncertainty of our sal-
vation in the midst of the snares which surround us, of all that can
make us deviate from the right road. Strictly speaking, we cannot
merit final perseverance, for it is nothing else than the state of grace
at the very moment of death, and grace, being the principle of merit,

28 [bid., a.1, 3.

DOCILITY TO THE HOLY GHOST 239

cannot be merited.** Therefore we need the direction, protection,
an.d.consolation of the Holy Ghost, who “giveth testimony to our
spirit that we are the sons of God.” 3* He gives us this testimony by
the filial affection for God which He inspires in us. He is thus “the
pledge of our inheritance.” %¢

We also need the Holy Ghost to console us in the temptations
of thc.devil and the afflictions of this life. The unction which He
pours into our souls sweetens our sorrows, strengthens our waver-
ing wills, and makes us at times find a true, supernatural savor in
Crosses.

Lastly, as Father Lallemant says so well: “The Holy Ghost con-
soles us in our exile on earth, far from God. This exile causes an in-
conceivable torment in holy souls, for these poor souls experience
in themselves a sort of infinite void, which we have in ourselves and
all creation cannot fill, which can be filled only by the enjoyment
of God. While they are separated from Him, they languish and
suffer a long martyrdom that would be unbearable to them without
thc consolations which the Holy Ghost gives them from time to
time. . . . A single drop of the interior sweetness that the Holy
Fihost pours into the soul, ravishes it out of itself and causes a holy
inebriation.” ** Such is indeed the profound meaning of the name
given to the Holy Ghost: Paraclete or Comforter.

On the subject of the ascending gradation of the seven gifts of
the Holy Ghost, which we discussed in this chapter, we should note
the following important statement made by St. John of the Cross.
It throws great light on the unitive way, which we shall discuss
farther_ on. Treating of the transforming union, the mystical doctor
wrote in A Spiritual Canticle of the Soul: “The cellar is the highest
degree of love to which the soul may attain in this life, and is there-
fore said to be the inner. It follows from this that there are other
cellars not so interior; that is, the degrees of love by which souls
reach this, the last. These cellars are seven in number, and the soul
has entered into them all when it has in perfection the seven gifts
of the Holy Ghost, so far as it is possible for it. . . . The last and
inmost cellar is entered by few in this world. because therein is

84 St. Thomas, Ia Ilae, q.114, a.9.

* Rom. 8:16. ; %

8 Eph. 1:14.

¥ Op. cit., 4th principle, chap. 2, art. 4.
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wrought the perfect union with God, the union of the spiritual mar-

riage.” ® ‘
These lines of St. John of the Cross express as c.lcarl)f as possible

the doctrine which we set forth in the course of this entire work on

the full development of the life of grace.

38 Stanza 26, par. 2 f.

CHAPTER XXIII

The Discerning of Spirits

b e R e e e R S N N N T T

DOCILITY to the Holy Ghost, which we spoke of in the pre-
ceding chapter, requires, as we said, interior silence, habitual
recollection, and the spirit of detachment in order to hear His in-
spirations, which at first are similar to a secret instinct that increas-
ingly manifests its divine origin if we are faithful to it. This docility
also requires that the inspirations of the Holy Ghost be discerned
from those which might lead us astray, from those of two other
spirits or inspirations, which may at first appear good, but which
lead to death. The discerning of spirits is, consequently, a subject we
should consider.

By the discerning of spirits may be understood one of the gratize
gratis datae, mentioned by St. Paul,! by which the saints occasionally
discern at once whether, for example, a person is speaking or acting
through the spirit of true charity or only simulating this virtue. But
by the discerning of spirits may also be meant a wise discretion pro-
ceeding from infused prudence with the cooperation of acquired
prudence and the higher help of the gift of counsel and of the graces
of state granted to the spiritual director who is faithful to his duties.
It is with this second meaning that we shall discuss the discerning of
Spirits.

This question was treated by St. Anthony the hermit, patriarch
of monks; * by St. Bernard in his thirty-third Sermon; by Cardinal
Bona,® by St. Ignatius,* by Scaramelli,® and many other writers

1Cf. I Cor. 12:10.

*Cf. PG, XXVI, 894 f.; St. Athanasius, Life of St. Anthony. Cf. Diction-
naire de spiritualité, “Antoine,” by Bardy. It is generally recognized that St.
Anthony described the rules for the discerning of spirits with a precision
which equals that of St. Ignatius.

* De discretione spirituum, chap. 6.

* T'he Spiritual Exercises, 4th week.

* Discernimento de’ spiriti,
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who draw their inspiration from those who preceded them.

By spirit is meant the tendency to judge, will, or act in one way
or another; thus we speak of the spirit of contradiction, dispute,
and so on. But in spirituality especially, we distinguish three spirits:
the spirit of God; the purely natural spirit, proceeding from our
fallen nature, which also has its impulscs,'fortitudc, lyricism, its
momentary enthusiasms, which may create illusion; lastly, the spirit
of the devil to whose interest it is to hide himself and disguise him-
self as an angel of light. For this reason St. John says in his First
Epistle: “Dearly beloved, believe not every spirit; but try the spirits
if they be of God; because many false prophets are gone out into
the world.” ®

Generally one of three spirits is dominant in every soul: in the
perverse, the devil; in the tepid, the natural spirit; in those who are
beginning to give themselves seriously to the interior life, the Spirit
of God habitually dominates, but there are many interferences of
the natural spirit and of the spirit of evil. Consequently no one should
ever be judged by one or two isolated acts, but by his whole life.
Even in the perfect, God permits certain imperfections, at times
more apparent than real, to keep them in humility and to give them
frequent opportunity to practice the contrary virtues. There are per-
sons advanced in the ways of God, who are, as the result of an illness
(for example, a progressive infection of the blood), inclined to ex-
ceptional irritability. They are like people badly dressed, because
their illness increases, as it were tenfold, the painful impression pro-
duced by contradictions, and sometimes the latter are incessant.
There may be great merit in this struggle, and great patience in
seeming impatience.

It is, therefore, most important to discern clearly what spirit
moves us, what is God’s action in us and what is our own, accord-
ing to the words of St. John in the prologue of his Gospel: “But
as many as received Him, He gave them power to be made the sons
of God, to them that believe in His name, who are born not of
blood, nor of the will of the flesh, nor of the will of man, but of
God.” * To be “born of God,” is our great title of nobility, and we
may say of it more than of any other: Noblesse oblige.

s Cf. I John 4:1.
7 John 1:12f.
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The great principle of the discerning of spirits was given to us
by our Lord Himself in the Gospel when He said: “Beware of
false prophets, who come to you in the clothing of sheep, but in-
wardly they are ravening wolves. By their fruits you shall know
them. Do men gather grapes of thorns, or figs of thistles? Even so
every good tree bringeth forth good fruit, and the evil tree bringeth
forth evil fruit. A good tree cannot bring forth evil fruit, neither
can an evil tree bring forth good fruit.” ¢ ’

| Th.ose, in fact, who are animated by an evil intention cannot lon

hide it. It does not delay, says St. Thomas,” in manifesting itself in
different ways: first of all, in things that must be accomplished
fnstaptly ximhout time to deliberate and to conceal its intent; then
in tr1bulat10n§, as we read in Ecclesiasticus: “There is a frier;d for
his own occasion, and he will not abide in the day of thy trouble.” *°
lecw1§c, men show their character when they cannot obtain what
thc)_r wish or when they have already obtained it; thus when a man
attains power, he shows what he is.

Thc' tree is known by its fruit: that is, if our fundamental will is
gooz:], it yields good fruit. If we hear the word of God that we may
put it into prac:cice, people are not long in seeing it; if, on the con-
trary, we h.ear it and content ourselves with saying, “Lord, Lord,”
without doing the will of God, how can we expect good fruit? In
the light of this principle, “The tree is judged by its fruit,” we can
judge what spirit moves us. We must see the results of its influence
and.ccrmpal:e them with what the Gospel tells us about the principal
Christian virtues: humility and mortification or abnegation on the
one hand, and, on the other, the three theological virtues of faith
hope, love of God and of souls in God. {

THE SigNs oF THE SpiRiT oF NATURE

) In cocrlls;qm?qcc' of original sin, nature is the enemy of mortifica-
ion and humiliations; it seeks self while increasingly disregarding

® Matt. 7:15-18. St. Thomas in his Comment
St. ary on St. Matthew (loc. cit.)
says that the ravening wolves that i i
nrt: geretics, o lwxgt s Prelaa;es;-aresent themselves in the clothing of sheep
omme
o Ecclus.ﬂ;agy on St. Matthew, chap. 7.
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in practice the value of the three theological virtues. In the life of
piety as elsewhere, nature pursues pleasure, and it falls into spiritual

luttony, which is the seeking after self and, therefore, the contrary
of the spirit of faith and of love of God.

At the first difficulties or aridities, the spirit of nature stands
still, quits the interior life. Often, under the pretext of the aposto-
late, it takes satisfaction in its natural activity, in which the soul be-
comes increasingly exterior; it confounds charity with philanthropy.
Let contradiction, let trial arise, nature complains of the cross, grows
irritated, and becomes discouraged. Its first fervor was only a pass-
ing enthusiasm; it is indifferent to the glory of God, to His reign,
and to the salvation of souls; it is the negation of the zeal or ardor
of charity. The spirit of nature is summed up in one word: egoism.

After seeking and failing to find pleasure in the interior life, it
declares that one must prudently avoid all exaggeration in austerity,
prayer, all mysticism; and from this point of view, a person is al-
ready a mystic who daily reads a chapter of The Imitation with
recollection. It declares that one must follow the common way, by
which it means the common way of tepidity or mediocrity, an un-
stable mean between good and evil, but closer to evil than to good.
It seeks rather frequently to make this mediocrity pass for modera-
tion, for the happy mean of virtue. In reality, the happy medium
is also 2 summit above contrary vices, whereas mediocrity seeks to

remain halfway between this summit and the depths, the incon-
veniences of which it would like to avoid without any true love of
virtue.

The spirit of nature is depicted by St. Paul as follows: “The sensual
man perceiveth not these things that are of the Spirit of God. For
it is foolishness to him, and he cannot understand, because it is spir-
itually examined.” ** The egoist judges everything from his individ-
ual point of view and not from God’s. Gradually the spirit of faith,
confidence, love of God and souls disappears in him; he relies on
himself, weakness itself. At times, however, the gravity of his own
ill enlightens him and reminds him of the Savior’s words: “Without
Me you can do nothing.”

11 Cf, I Cor. 2:14.
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THE SieNs oF THE SPIRIT OF THE DEvIL

The devil first lifts us up by inspiring us with pride, subsequently
to cast us down into trouble, discouragement, and even despair. To
recognize his influence, we must consider it in relation to mortifica-
tion, humility, and the three theological virtues.

Tl?e deyil does not necessarily, as nature does, disincline us to
mortification; on the contrary, he urges certain souls toward an ex-
aggerat.ed_, very visible, exterior mortification, especially in centers
wherc'n: is held in honor. Such a course of action keeps pride alive
and ruins health. But the devil does not incline a soul to the interior
mortification of the imagination, heart, self-will, and personal judg-
ment, although he sometimes simulates it in us by inspiring us with
scruples abouF trifles and great liberality on dangerous or serious
matters. He gives us a great opinion of ourselves, leads us to prefer
Shugsgé\;ﬁsz(; others, to boast of ourselves, unwittingly to pray like

This spiritual pride is often accompanied by a false humility
“fhlch makes us speak ill of ourselves on certain points in order to
hinder others from speaking ill about us on another point, and in
order to give the impression that we are humble. Or indeed it makes
us confound humility with timidity, which is rather the fear of re-
buffs and scorn.

Instead of nourishing faith by the consideration of the teaching
of the Gpspel, the spirit of evil draws the attention of certain souls
to what is most extraordinary and marvelous, of a nature to make
us esteemt:d,. or again to what is foreign to our vocation. He in-
Spires a missionary with the thought of becoming a Carthusian, a
Carthusian with that of going to evangelize the infidel. Or, on t,he
contrary, he leads others to minimize the supernatural, to m(;dernizc
f:nth- by the reading, for example, of liberal, Protestant works.

His way of exciting hope is to give rise to presumption, to lead
us to wish to be saints immediately without traversing the indispens-
able stages and the way of abnegation. He even inspires us with a
certain impatience with ourselves and with vexation instead of con-
trition,

Far from 'causing our charity to grow, he cultivates self-love in us
and, according to temperaments and circumstances, makes charity
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deviate either in the direction of a humanitarian sentimentalism of
extreme indulgence, or toward liberalism under the guise of gen-
erosity, or, on the contrary, toward a bitter zeal, which chides others
indiscriminately instead of correcting itself. He shows us the
mote in our neighbor’s eye, when there is a beam in our own.

Instead of giving peace, this spirit engenders dissensions, hatreds.
People no longer dare to talk to us; we would not put up with con-
tradiction. An encumbering personalism can thus lead a man to
see only himself and unconsciously to place himself on a pedes-
tal.

Should we commit a very evident sin, which we cannot conceal,
we fall into confusion, vexation, discouragement; and the devil,
who veiled the danger from us before the sin, now exaggerates the
difficulties of turning back to God and seeks to lead us to spiritual
desolation. He fashions souls to his own image; he rose through
pride and he fell in despair.

Great care must therefore be exercised if we have lively sensible
devotion and come forth from prayer with increased self-love, pre-
ferring ourselves to others, failing in simplicity with our superiors
and director. The lack of humility and obedience is a certain indica-
tion that it is not God who guides us.

Tue Siens oF THE Seirit oF (Gop

The signs of the spirit of God are contrary to those of the spirit
of nature and of the devil. The spirit of God inclines us to exterior
mortification, in which it differs from the spirit of nature, but to an
exterior mortification regulated by discretion and obedience, which
will not attract attention to us or ruin our health. Moreover, it
makes us understand that exterior mortification is of little value if
not accompanied by that of the heart, of self-will, and of personal
judgment; in this respect, the spirit of God differs from the spirit of
the devil.

The spirit of God inspires true humility, which forbids us to
prefer ourselves to others, does not fear scorn, is silent about divine
favors received, does not deny them if they exist, but refers all their
glory to God. It leads us to nourish our faith with what is most
simple and profound in the Gospel, while remaining faithful to tra-
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dition and fleeing novelties. It shows us our Lord in superiors, and
thereby develops our spirit of faith. It quickens hope and preserves
us from presumption. It makes us ardently desire the living waters
of prayer, reminding us that we must reach them by degrees and by
the way of humility, renunciation, and the cross. It gives a holy in-
difference in regard to human success.

The spirit of God augments the fervor of charity, gives zeal for
the glory of God, forgetfulness of self. It leads us to think first of
God and to leave the care of our interests to Him. It stirs up the
love of our neighbor in us, showing therein the great sign of the love
of God. It hinders us from judging rashly, from taking scandal
without motive; it inspires meek and patient zeal which edifies by
prayer and example instead of irritating by untimely admonitions.
The spirit of God gives patience in trial, love of the cross, and love
of enemies. It gives peace with ourselves and with others, and even
quite often interior joy. Then, if we should happen to fall, it speaks
to us of mercy. According to St. Paul, “The fruit of the Spirit is
charity, joy, peace, patience, benignity, goodness, longanimity,
mildness, faith, modesty, continency, chastity,” * which are united
to obedience and humility.

If it is a question of one act in particular, this is a sign that God
is visiting our soul when no natural cause has brought the profound
consolation with which it suddenly feels itself filled. God alone
penetrates thus into the innermost depths of the soul. However,
we must distinguish carefully from this first moment of happiness
those which follow it, although the soul still feels the grace received,
for in the second moment it often happens that of ourselves we form
certain thoughts which are no longer inspired by God and into
which error may slip.

Rarely does the Holy Ghost make revelations; they are an ex-
traordinary grace that it would be presumptuous to desire, but
frequently the interior Guest gives His inspirations to fervent souls
to make them taste certain words of the Gospel. Then, under the
divine inspiration, the faithful soul should go forward like the artist
who follows his genius and who, without thinking of the rules of
art, observes them in a superior and spontaneous manner. Then are
harmonized humility and zeal, fortitude and meekness, the simplicity

13 Gal. g:22f.
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of the dove and the prudence of the serpent. Thus the Holy Spirit
leads faithful souls to the harbor of eternity.!®

18 We give here only general principles for the discerning of spirits. True,
we should not disdain empirical rules and evidences which make possible, as
we shall see farther on, the characterization of states. But, as Father R.
Régamey, O.P., says in a recent article, “Réflexions sur la théologie spirituelle”
(La Vie spirituelle, December, 1938, suﬁpl. pp- [151] ff.): “We shall act only
very slightly on the life of grace as a physician on physical life by the direct
influence of well-determined processes, corresponding to one of the states
that we think we have recognized. Our procedures will be little different.
Their worth will be in proportion as they cause souls to practice the sole
means, which is the effective love of God above all else and of neighbor as
oneself. . . . To detail ways of acting which seem particular to each state
is often to provoke illusions, if one understands these indications as rules and
not as simple counsels which cause one to reflect and which render prudence
more docile. In any case, it is stopping at what is accidental” (ibid., p. [161]).

CHAPTER XXIV

The Sacrifice of the Mass and Proficients

R L L L L L e T SN L

WI—IEN we discussed the purification of the souls of beginners,?
we spoke of assistance at Mass as a source of sanctification.
We shall now treat of the Sacrifice of the Mass in the illuminative
way of proficients.

The excellence of the Sacrifice of the Mass, as we said,? comes
from the fact that the Mass is in substance the same sacrifice as that
of the cross, because it is the same principal Priest who continues
really to offer Himself through His ministers, the same Victim
really present on the altar who is really offered, only the manner of
offering being different: on the cross there was a bloody immola-
tion, whereas in the Mass there is 2 sacramental immolation through
the separation, not physical but sacramental, of the body and blood
of the Savior by virtue of the double consecration. This sacramental
immolation is the memorial of the bloody immolation that is past
and the sign of the interior oblation perpetually living in the heart
of Christ, who, as St. Paul says, “is always living to make interces-
sion for us.” ® This interior oblation of Jesus, which was like the
soul of the sacrifice of the cross, remains the soul of the Sacrifice of
the Mass, which perpetuates in substance that of Calvary.

Deeper penetration daily into what constitutes the infinite value
of the sacrifice of the altar is essential to progress in the interior life.
Speaking to the Lutherans, who suppressed the Eucharistic sacrifice,
St. John Fisher declared that: “The Mass is like the sun which daily
illumines and warms all Christian life.”

The Christian and Catholic doctrine of the Sacrifice of the Mass
may be penetrated either in an abstract and speculative manner or in

1 Cf. Vol. I, chap. 31.

® Jbid,

* Heb. 7:25.
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a concrete and experimental manner by uniting oneself personally
to the Savior’s oblation.

Proficients should live by the four ends of the sacrifice: adora-
tion, reparation, petition, and thanksgiving. Blessed Peter Eymard
insisted greatly on this point. That a proficient may live more pro-
foundly by the Mass, he should, in union with our Lord, offer up
everything painful in each day and throughout his life, even until
his entrance into heaven. It is fitting that he make in advance the
sacrifice of his life to obtain the grace of a holy death. Spiritual
progress is, in fact, essentially ordered to the last act of love here
on earth. If well prepared for by our whole life and very well made,
this act will open the gates of heaven to us immediately.

To enter the depths of the Mass, we must place ourselves in the
school of the Mother of God. More than anyone else in the world,
Mary was associated with the sacrifice of her Son, sharing in all His
sufferings in the measure of her love for Him.

Some saints, in particular the stigmatics, for example, St. Francis
of Assisi and St. Catherine of Siena, have been exceptionally united
to the sufferings and merits of our Savior. But profound as this
union was, in comparison with Mary’s it was insignificant. By a most
intimate experimental knowledge and by the greatness of her love,
Mary at the foot of the cross entered the depths of the mystery of
the redemption more than did St. John, St. Peter, or St. Paul. She
entered it in the measure of the plenitude of grace which she had
received; in the measure of her faith, of her love, of the gifts of
understanding and wisdom which she had in a degree proportion-
ate to her charity.

That we may enter a little into this mystery and draw from it
practical lessons which will enable us to prepare ourselves for a
good death, we should think of the sacrifice we ought to make of
our lives in union with Mary at the foot of the cross.

The dying are often exhorted to make the sacrifice of their lives
in order to give a satisfactory, meritorious, and impetrating value
to their last sufferings. The sovereign pontiffs, in particular Pius X,
have invited the faithful to offer in advance these sufferings of the
last moment, which may perhaps be very great, that they may be
well disposed to offer them more generously in their last hour.

But that we may even now make this sacrifice of our lives rightly,
we should make it in union with the sacrifice of the Savior sacra-
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mentally perpetuated on the altar during Mass, in union with the
sacrifice of Mary, Mediatrix and Coredemptrix. And to see clearly
all that this oblation implies, it is expedient to recall here the four
ends of the sacrifice: adoration, reparation, petition, and thanks-
giving. We shall consider them successively and draw from them
the lessons that they hold for us.

ADORATION

Jesus on the cross made His death a sacrifice of adoration. It was
the most perfect accomplishment of the precept of the Decalogue:
“Thou shalt fear the Lord thy God, and shalt serve Him only.” 4
Jesus used these divine words when He replied to Satan, who, after
showing Him all the kingdoms of the world, said to Him: “All these
will I give Thee, if falling down Thou wilt adore me.” ®

Adoration is due to God alone because of His sovereign excel-
lence as Creator, because He alone is eternally subsistent Being,
Wisdom, and Love. The adoration due Him should be both ex-
terior and interior and should be inspired by love; it should be
adoration in spirit and in truth.

Adoration of infinite value was offered to God by Christ in
Gethsemane when He prostrated Himself, saying: “My Father, if
it be possible, let this chalice pass from Me. Nevertheless, not as I
will, but as Thou wilt.” ¢ Christ’s adoration of the Father recog-
nized in a practical and profound manner the sovereign excellence
of God, Master of life and death, of God who, through the love
of the Savior, willed to make death, the penalty of sin, serve as
reparation for sin and for our salvation. In this eternal decree of
God, which contains the entire history of the world, there is a sov-
ereign excellence, recognized by the adoration of Gethsemane.

The Savior’s adoration continued on the cross, and Mary asso-
ciated herself with it in the measure of the plenitude of grace which
she had received and which had not ceased to grow. At the moment
of the crucifixion of her Son, she adored the rights of God, the
Author of life, who for the eternal good of souls was about to make
the death of her innocent Son serve as reparation for sin.

4 Deut. 6:13.
¥ Matt. 4:9.
* Matt. 26:39.
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In union with our Lord and His holy Mother, let us adore God
and say from our hearts, as Pius X invited us to do: “O Lord, my
God, from this moment with a tranquil and submissive heart, I ac-
cept from Thy hand the type of death that it shall please Thee to
send me, with all its anguish, sufferings, and sorrows.” Whoever
recites this act of resignation after confession and Communion once
in the course of his life, will gain a plenary indulgence that will be
applied to him at the hour of death, according to the purity of
his conscience. We would do well, however, to repeat this act of
oblation daily, and by so doing prepare ourselves to make our death,
in union with the sacrifice of Christ continued in substance on the
altar, a sacrifice of adoration. And while we are making this act, we
should consider the sovereign dominion of God, the majesty and
goodness of Him who “leadest down to hell, and bringest up again.” 7
“For it is Thou, O Lord, that hast power of life and death, and
leadest down to the gates of death, and bringest back again.” ® This
adoration of God, Master of life and death, may be made in quite
different ways, according as souls are more or less enlightened. Is
there a better way than thus to unite oneself daily to the Savior’s
sacrifice of adoration?

Let us from now on be adorers in spirit and in truth. May our
adoration be so sincere and so profound that it will be reflected on
our life and dispose us for that which we should have in our hearts
at the moment of our death.

REPARATION

A second end of the Sacrifice of the Mass is reparation of the
offense offered to God by sin and satisfaction for the punishment due
to sin. Since adoration should, properly speaking, be reparatory,
we ought to make our death a propitiatory sacrifice.

Christ satisfied superabundantly for our sins because, says St.
Thomas,? in offering His life for us, He made an act of love which
pleased God more than all the sins of the human race displeased Him.
His charity was far greater than the malice of His executioners; His

charity had an infinite value which it drew from the personality of
the Word.

T Tob. 13:2; cf. Deut. 32:30.
8 Wisd. 16:13.
* Summa, Illa, q.48, .12,
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He satisfied for us, the members of His mystical body. But as the
first cause does not render the secondary causes superfluous, the
Savior’s sacrifice does not render ours useless, but arouses it and
gives it its value. Mary set us the example by uniting herself to the
sufferings of. her Son; she thus satisfied for us to the point of merit-
ing the title of coredemptrix. She accepted the martyrdom of her
Son, whom she not only cherished but legitimately adored, and
whom she loved most tenderly from the moment she conceived Him
virginally.

Even more heroic than the patriarch Abraham ready to immolate
his son Isaac, Mary offered her Son for our salvation, and saw Him
die in the most atrocious physical and moral sufferings. An angel did
not come and put a stop to the sacrifice and say to Mary, as to the
patriarch, in the name of the Lord: “Now I know that thou fearest
God, and hast not spared thy only-begotten son for My sake.” *°
Mary saw the effective and full realization of Jesus’ sacrifice of
reparation, of which that of Isaac was only a figure. She suffered
then from sin in the measure of her love for God whom sin offends,
for her Son whom sin crucified, for our souls which sin ravages and
puts to death. The charity of the Blessed Virgin incomparably sur-
passed that of the patriarch, and in her more than in him, were
realized the words which he heard: “Because thou hast done this
thing, and hast not spared thy only-begotten son for My sake, I will
bless thee, and I will multiply thy seed as the stars of heaven.” *

Since the sacrifice of Jesus and Mary was a sacrifice of propitiation
or reparation for sin, of satisfaction for the punishment due to sin,
let us, in union with them, make the sacrifice of our lives a repara-
tion for all our sins. Let us from now on ask that our last moments
may have both a meritorious and an expiatory value, and let us also
ask for the grace to make this sacrifice with great love, which will in-
crease its twofold value. We should be happy to pay this debt to di-
vine justice that order may be fully re-established in us. If, in this
spirit, we unite ourselves intimately to the Masses that are being
celebrated every day, if we unite ourselves to the oblation always
living in the heart of Christ, an oblation which is the soul of these
Masses, then we shall obtain the grace to unite ourselves to them
in the same way at the hour of our death. If this union of love with

10 (Gen, 22:12.
1 Gen, 22:16 f.
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Christ Jesus is daily more intimate, the satisfaction of purgatory
will be notably shortened for us. We may even receive the grace
to complete our purgatory on earth while meriting, while growing
in love, instead of after death without meriting.

PeriTion

The daily sacrifice, like that of the hour of death, should be not
only a sacrifice of adoration and reparation, but also a sacrifice of
petition in union with Jesus and Mary.

St. Paul writes to the Hebrews: ““[ Christ] offering up prayers and
supplications . . . was heard for His reverence. . . . And being
consummated, He became, to all that obey Him, the cause of eternal
salvation.” * Let us call to mind Christ’s sacerdotal prayer after the
Last Supper and shortly before the sacrifice of the cross: in it Jesus
prayed for His apostles and for us. And let us be mindful of the
fact that He is “always living to make intercession for us,” ** in
particular in the Sacrifice of the Mass, of which He is the principal
Priest.

Jesus, who prayed for His executioners, prays for the dying who
recommend themselves to Him. With Him the Blessed Virgin Mary
intercedes, remembering that we have often said to her: “Holy
Mary, Mother of God, pray for us sinners now and at the hour of
our death.”

The dying man should unite himself to the Masses being cele-
brated far and near; he should ask through them, through the great
prayer of Christ which continues in them, for the grace of a good
death or final perseverance, the grace of graces, that of the elect.
He should ask this grace not only for himself, but for all those who
are dying at the same time.

To dispose ourselves even now to make this act of petition in our
last hour, we should often pray at Mass for those who will die in
the course of the day. Following the recommendation of Pope
Benedict XV, we should occasionally have a Mass offered to ob-
tain through this infinitely valuable sacrifice of petition the grace of
a good death, or the application of our Savior’s merits. We should
also have Masses offered for those of our relatives and friends about

12 Heb. 5:7, 0.
13 Heh.io:25.
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whose salvation we have reason to be concerned, in order to obtain
for them the final grace, and also for those whom we may have
scandalized and perhaps led astray from the way of God.

THANKSGIVING

Lastly, everyone should daily prepare himself to make his death,
in union with our Lord and Mary, a sacrifice of thanksgiving for
all the benefits received since baptism, keeping in mind the many
absolutions and Communions that have reinstated or kept him in
the way of salvation.

Christ made His death a sacrifice of thanksgiving when He said:
“It is consummated”; ** Mary uttered this “Consummatum est” with
Him. This form of prayer, which continues in the Mass, will not
cease even when the last Mass has been said at the end of the world.
When there will no longer be any sacrifice properly so called, there
will be its consummation, and in it there will always be the adora-
tion and thanksgiving of the elect who, united to our Savior and to
Mary, will sing the Sanctus with the angels and glorify God while
thanking Him.

This thanksgiving is admirably expressed by the words of the
ritual which the priest says at the bedside of the dying after giv-
ing them a last absolution and Holy Viaticum. “Go forth from this
world, Christian soul, in the name of God the Father almighty, who
created thee, in the name of Jesus Christ, the Son of the living God,
who suffered for thee, in the name of the glorious and holy Mother
of God, the Blessed Virgin Mary, in the name of Blessed Joseph, her
predestined spouse, in the name of the angels and archangels, in the
name of the patriarchs, prophets, apostles, martyrs, in the name of
all the saints of God. May thy dwelling today be in peace and thy
rest in the heavenly Jerusalem, through Jesus Christ, our Lord.”

To conclude, we should often repeat, in order to give it its full
value, the act recommended by Pope Pius X, and we should ask
Mary for the grace to make our death a sacrifice of adoration, repara-
tion, petition, and thanksgiving. When we assist the dying, we
should exhort them to make this sacrifice while uniting themselves
to the Masses then being celebrated. We ourselves should even now
make it in advance and often renew it each day as if it were to be our

1¢ John 19:30.
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last. By so doing we prepare ourselves to make it very well at the
last moment. Then we shall understand that if God leads the soul
down to the gates of death, He brings it back again.** Our death
will be as if transfigured; we shall call on the Savior and His holy
Mother that they may come and get us and grant us the last of graces
which will definitively assure our salvation, by a last act of faith,
trust, and love.!®

What we have just said of the sacrifice of our lives in union with
the Sacrifice of the Mass, should be understood by an interior soul
in a realistic and practical manner that will make him live the words
of St. Paul: “I die daily.” 1 It is a question here of accepting in ad-
vance with patience and love not only the sufferings of the last mo-
ments of life, but all the physical and moral sufferings which God
has prepared from all eternity to purify us and make us work for
the salvation of souls. These sufferings are of all sorts: want of con-
sideration, contradictions, defamation. They are insignificant in
comparison with those which Jesus bore for love of us; nevertheless,
because of our weakness, they seem very heavy to us at times. Let
us accept them at Mass, before Holy Communion, at the moment of
the breaking of the host, which symbolizes the breaking of all the
bruises that Jesus bore for us.

May this breaking make us think of what should be in us: fervent
contrition. Then, more conscious of our sins and of the necessity of
making reparation for them, we shall more willingly accept in ad-
vance the physical and moral sufferings which Providence reserves
for us. We shall accept them, asking for a serious beginning of the
love of the cross or the love of Jesus crucified. Should we not return
Him love for love?

We should reread what Christ says to His faithful servant ac-
cording to The Imitation: “Son, let not the labors which thou hast
undertaken for My sake crush thee, neither let tribulations, from
whatever source, cast thee down; but in every occurrence let My
promise strengthen and console thee. I am sufficient to recompense

18 Wisd. 16:13.

18 To live profoundly by the Mass, we recommend the book of Father C.
Grimaud, Ma Messe (Téqui, 17th ed.), which shows how we should unite
ourselves practically to our Lord’s sacrifice perpetuated on the altar by re-
calling the four ends of the sacrifice. The author also sets forth at length the

fruits of the Mass as well for the living as for the dead.
17 Cf. I Cor. 15:31.

THE SACRIFICE OF THE MASS 257

thee beyond all bounds and measure. . . . Mind what thou art
about: labor faithfully in My vineyard: I will be thy reward; write,
read, sing, lament, keep silence, pray, bear adversities manfully:
eternal life is worth all these, and greater combats. Peace shall come
one day, which is known to the Lord. . . . Oh! if thou couldst
see the everlasting crowns of the saints in heaven, and in how great
glory: they now triumph, who appeared contemptible heretofore
to this world, and as it were even unworthy of life, doubtless thou
wouldst immediately cast thyself down to the very earth, and
wouldst rather be ambitious to be in subjection to all, than to have
precedence over so much as one. Neither wouldst thou covet the
pleasant days of this life, but wouldst rather be glad to suffer tribu-
lation for God’s sake, and esteem it the greatest gain to be reputed
as nothing amongst men.” 18

In assisting at the Sacrifice of the Mass or in celebrating it, we
should unite our personal oblation to our Savior’s, offering Him the
contradictions and tribulations which await us in life, mindful that
they may thus become most fruitful for us. Obstacles may in this
way be tran_sformed into means. The cross was the greatest obstacle
that men raised against Jesus; He made it the greatest instrument of
salvation. If each member in the mystical body performs his duty
supernaturally, all the others benefit, just as, when each little cell in
our body functions as it should, the entire organism profits. For
_tlu.s reason, however little we may be able to do, its worth is great
if it is accomplished in the spirit of the love of God and of neigh-
l?or, in union with Jesus the eternal Priest. In the greatest calamities
little children are asked to pray; their earnest, humble prayer, united
to that of the Savior, cannot fail to be heard by God.

We may better comprehend what the Mass should be for pro-
ficients by reflecting that its different parts correspond to the love
which purifies (Confiteor, Introit, Kyrie, Gloria), to the love which
enlightens and offers itself (Collect, Epistle, Gospel, Credo, Offer-
tory), and to the love which sacrifices itself and unites itself to God
((_Innsecration, Communion, Thanksgiving). Such consideration re-
minds us of the purgative way of beginners, the illuminative way
of proficients, and the unitive way of the perfect. These are the
normal phases of the ascent of the soul toward God.

W The hmnitation, Bk. 111, chap. 47.




CHAPTER XXV

The Communion of Proficients

B S S R o it AALLLALTARARERRRBRES

EARLIER in this work ! we discussed the Communion of those
who begin to give themselves seriously to the interior life. We
explained how Holy Communion sustains, restores, and increases
spiritual life, and why it demands as a condition an upright and pious
intention. A fervent Communion, we said, presupposes hunger for
the Eucharist or the keen desire to receive it in order to be more
closely united to our Lord and to grow in love of God and neigh-
bor. Each of our Communions, we pointed out, should be sub-
stantially more fervent than the preceding one, with a fervor of will
if not of feeling; each should, in fact, increase charity in us and con-
sequently prepare us to receive our Lord better and more fruitfully
the following day. This is the case in the lives of the saints, whose
ascent toward God is increasingly rapid; the nearer they approach
Him, the more they are drawn by Him, as the stone falls more rap-
idly as it approaches the carth which attracts it.2 This acceleration
in the journey toward God should, therefore, be realized in the
Communion of proficients far more than in that of beginners. For
the child, his first Communion is certainly a great grace, but the
following Communions should always be more fruitful.

That we may see what the Communion of proficients should be,
we should remember that the principal effect of Holy Communion
is the increase of charity. Proficients should grow in this virtue par-
ticularly, remembering that fraternal charity is one of the great signs

1 Cf. Vol. I, chap. 32.
2 Cf. St. Thomas, In Epist. ad Hebraeos, 10:25: “The natural motion (i.e.,
of a falling stone) grows the more (in proportion) as it more nearly ap-
roaches its end. The contrary is true of violent motion (e.g., of a stone cast
into the air). Grace likewise follows the motion of nature. Therefore those
who are in the state of grace ought to grow more in proportion as they draw

nearer to their end.”
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of the progress of the love of God.® This will be more readily un-
derstood by reflecting that Communion, through union with our
Lord, assures the unity and growth of His mystical body.*

Tue HoLy TasrLe anp TtHE UNITY OF THE
Mysticar. Boby

St. Paul writes: “The chalice of benediction which we bless, is it
not the communion of the blood of Christ? And the bread which
we break, is it not the partaking of the body of the Lord? For we,
being many, are one bread, one body: all that partake of one bread.” ®
At this common table of the faithful, every dissension should dis-
appear.
As: St. John Chrysostom ¢ and St. Augustine 7 explain, the Com-
munion of the faithful united at the Holy Table to nourish their
souls with the body of our Lord and to be increasingly incorporated
in Him, is the sign of the unity of the Church and the bond of char-
ity. All the faithful who communicate show, in fact, that they have
the' same faith in the Eucharist, which supposes all the other mys-
teries of Christianity; they show that they have the same hope of
heaven and the same love of God and of souls in God, the same
worsh'ip. This it is which makes St. Augustine say: “O sacrament of
true piety, sign of unity, bond of charity! . . . The Lord has given
us His body and blood under the species of bread and wine, and as
the bread is made out of many grains of wheat and the wine from
many grapes, so the Church of Christ is made out of the multitude
of the faithful united by charity.” ®
Moreover, Pope Piux X, when inviting the faithful to frequent
and daily Communion, recalled this great principle: “The Hol
Table is the symbol, the root, and the principle of Catholic unity.”
In tl_le light of this principle, we should, before receiving Com-
munion, think of the obstacles that we ourselves may oppose to the
supernatural union of charity with Christ Jesus and His members,
* John 13:35.

! :J l'{fh;: cs:? rll. eﬁa‘ﬁi }:;eil;i .at the International Eucharistic Congress which
5 Cf. I Cor. r0:16f.
8 PG, LXI, 200.

YPL, XXXV, 1612,
* In Joannem, tract, 26. Summa, 1lla, q.79, a.1.
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and should ask Him for light to see these obstat_:les more clearly and
generosity to remove them. If we are negligent in doing so ourselves,
we should ask the Lord Himself to remove them, even though
we suffer greatly thereby. The Christian .who communicates w-1th
these profoundly sincere dispositions certainly receives a notable in-
crease of charity, which unites him more closely to our Lord and to
souls in Him. !

In this sense the author of The Imitation invites us to say as a
preparation for Holy Communion: “I offer to Thee all my good
works, though very few and imperfect, that Thou mayest amend
and sanctify them; that Thou mayest have a pleasurable regard to
them, and make them acceptable to Thee and always make them
tend to better. . . . I offer to Thee also all the pious desires (?f de-
vout persons; the necessities of my parents, friends, brothcr§, sisters,
and all those that are dear to me . . . and who have desired and
besought me to offer up prayers and Masses for then}selves.and all
theirs. . . . I offer up also to Thee prayers and this Esaf:nﬁce of
propitiation for them in particular whc_: have in any way injured me,
grieved me, or abused me, or have inflicted upon me any hurt or in-
jury. And for all those likewise whom I have at any tume gr1§vcd,
troubled, oppressed, or scandalized by words or flceds, knowmg_ly
or unknowingly; that it may please Thee to forgive us all our sins
and mutual offenses. Take, O Lord, from our hearts all suspicion,
indignation, anger, and contention, and whatever else may wound
charity and lessen brotherly love.” ® A !

Communion received with these dispositions eﬂ'ecnve%y assures
in a concrete and experiential manner the unity of the m’ystlcal.body,
union with our Savior and with all souls vivified by Hm}. It is thus
a powerful help in the midst of so many causes O.f dissensions among
individuals, classes, and peoples. It should comnbu_te greatly to as-
sure the reign of Christ through the peace of Christ, above all the
inconsistent dreams of those who seek a principle of union, not in
God but in the passions that divide men.

CoMMUNION AND THE GrowTH OF THE MYyYSTICAL
Bopy or CHRIST

Holy Communion should contribute to assure not only the un ity,
but the growth of the mystical body of our Savior. St. Paul wrote

* Bk. 1V, chap. 9.
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to the Ephesians that we are all called by God to attain “unto a
perfect man, unto the measure of the age of the fullness of Christ;
that henceforth we be no more children tossed to and fro, and
carried about with every wind of doctrine. . . . But doing the
truth in charity, we may in all things grow up in Him who is the
head, even Christ; from whom the whole body, being compacted
and fitly joined together, . . . maketh increase of the body, unto
the edifying of itself in charity.” 2 This influence of the Savior
on His members is exercised particularly by Eucharistic Com-
munion. Christians who are nourished by the bread of life reach
the perfection which God destines for them.

St. Thomas even says: “Baptism is the beginning of the spiritual
life, and the door of the sacraments; whereas the Eucharist is, as it
were, the consummation of the spiritual life, and the end of all the
sacraments, . . . for by the hallowings of all the sacraments prepa-
ration is made for receiving or consecrating the Eucharist. . . .
Therefore, from the fact of children being baptized, they are
destined by the Church to the Eucharist,” 1* somewhat as, in the
natural order, childhood is ordered to the full development of adult
age. In this sense, at least the implicit desire of the effect of the
Eucharist is necessary for salvation.? Therefore it is impossible to
reach the perfection of Christian life without preparing oneself to
receive each Communion with increased fervor of will and greater
fruit.

In addition, not only each Christian, but each parish, each diocese,
the entire Church in each generation, reaches maturity, the fruit-
fulness of “the perfect age,” that it may propagate the faith which
it has received and transmit it to the following generation like a
sacred seed. Each epoch has its difficulties, and, with the return of
the masses to unbelief, the difficulties of our day might before long
resemble those which the early Church encountered during the
centuries of persecution. The Christian should find his strength in
the Eucharist today as in the days of the catacombs. He should hun-
ger for the Eucharist, that is, have an ardent desire to be united to
Christ by a profound union of the will, which, by the persevering
practice of the virtues, will resist all temptations and enable him to
cope with the difficult circumstances in which he lives.

1 Eph. 4:13-16.
* Summa, 1lla, q. 73, a. 3.
12 [ bid,

|
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With the author of The Imitation we should say: “Lord God,
when shall I be wholly united to Thee and absorbed in Thee, and
altogether unmindful of myself? Thou in me, and I in Thee; and
thus grant us both equally to continue in one. Verily, Thou art my
Beloved, the choicest among thousands,'® in whom my soul is well
pleased to dwell all the days of this life. Verily, Thou art my Peace-
maker, in whom is sovereign peace and true rest; and out of whom
is labor and sorrow and infinite misery. Thou art in truth a hidden
God,** and Thy counsel is not with the wicked, but Thy conversa-
tion is with the humble and the simple. Oh, how sweet, O Lord, is
Thy spirit,’® who, to show Thy sweetness toward Thy children,
vouchsafest to refresh them with that most delicious bread which
cometh down from heaven!” 18

The Psalmist had already exclaimed: “O how great is the multi-
tude of Thy sweetness, O Lord, which Thou hast hidden for them
that fear Thee!” 17 Since the institution of the Eucharist, how well
these words are verified by a fervent Communion! We read in The
Imitation: “For they truly know their Lord in the breaking of bread,
whose heart burneth so mightily within them, from Jesus walking
with them. Alas, far from me too often is such affection and devo-
tion, such vehement love and ardor. Be Thou merciful to me, O
good Jesus, sweet and gracious, and grant Thy poor mendicant to
feel, sometimes at least, in Holy Communion some little of the cor-
dial affection of Thy love, that my faith may be more strength-
ened, my hope in Thy goodness increased; and that my charity, once
perfectly enkindled, and having tasted the manna of heaven, may
never die away. Powerful, indeed, is Thy mercy to grant me the
grace I desire, and in Thy great clemency, when the time of Thy
good pleasure arrives, to visit me with the spirit of fervor.” **

Hunger for the Eucharist is thus expressed by the same author:
“With great devotion and ardent love, with all affection and fervor
of heart, I desire to receive Thee, O Lord, as many saints and de-
vout persons, who were most pleasing to Thee in holiness of life
and in the most burning devotion, have desired Thee when they

12 Cant. 5:10.

14 Isa, 45:15.

18 Wisd. 12:1.

18 The Imitation, Bk. IV, chap. 13.

17 Ps. 30:20.

18 Bk, IV, chap. 14.
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communicated. . . . I desire to reserve nothing for myself, but
freely and most willingly to immolate to Thee myself and all that
is mine. . . . I desire to receive Thee . . . with such faith, hope,
and purity, as Thy most holy Mother, the glorious Virgin Mary,
received and desired Thee, when the angel announced to her the
mystery of the Incarnation. . . . I here offer and present to Thee
the joys of all devout hearts, their ardent affections, their ecstasies,
supernatural illuminations, and heavenly visions, together with all
the virtues and praises that are or shall be celebrated by all creatures
in heaven and earth; . . . thus by all Thou mayest be worthily
praised and glorified forever.” *°

The Christian who receives Communion with these dispositions
makes increasingly rapid progress toward God and certainly brings
other souls with him. Thus is assured the growth of the mystical
body of Christ. But we must go a step farther in generosity.

CoMMUNION AND THE GI1FT OF ONESELF

Our Lord commands us: “Love one another, as I have loved
you.” 20 He loved us even to dying for us on the cross and giving
Himself to us as food in the Eucharist. The Christian should, there-
fore, in Communion learn the gift of self in order to imitate our
Lord. The Eucharistic heart of Jesus, which instituted the Eu-
charist for us and daily gives it to us, is the eminent exemplar of the
perfect gift of self. It reminds us that it is more perfect to give than
to receive, to love than to be loved.

Therefore, imitating the example of our Savior, we should, after
receiving, give ourselves to others to bring them the light of life and
peace. A soul that is increasingly incorporated in our Lord by Holy
Communion should in its turn serve somewhat as the bread of the
souls which surround it, following the example of our Lord who
wished to be our bread. To the less enlightened, to the weak, even
to those who wander far from the altar, it should give itself without
counting the cost, in spite of misunderstandings, coldnesses, and
evil actions. By so doing it will certainly cause souls that have strayed
to return to the Eucharistic heart of Jesus, that “forgotten, despised,
outraged heart, slighted by men.” It is, nevertheless, the heart which

10 Jbid., chap. 17.

* John 13:34.
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loves us, which is “patient in waiting for us, eager to grant our
prayers, desirous that we pray to it, the burning source of new
graces, the silent heart wishing to speak to souls, the refuge of the
hidden life, master of the secrets of divine union,” ** the heart of
Him who seems to sleep, but who watches always and overflows in-
cessantly with charity.

This heart is the eminent model of the perfect gift of oneself.
For this reason a friend of the Curé of Ars, Father Chevrier, a holy
priest of Lyyons, of whom we spoke earlier in this work, used to
say to his spiritual sons: “Following the example of our Lord, the
priest should die to his body, spirit, will, reputation, family, the
world; he should immolate himself by silence, prayer, work,
penance, suffering, and death. The more a man is dead to himself,
the more life he has and the more he gives it. The priest is a cruci-
fied man. He ought also through charity, in imitation of his Mas-
ter, to give his body, spirit, time, goods, health, and life; he should
give life by his faith, teaching, words, prayers, powers, and exam-
ple. He must become good bread; the priest is a man who is con-
sumed.” 22

What is said here of the priest, should be said in a certain sense
of every perfect Christian, who ought continually to devote himself
in a supernatural manner in order to bring those about him to the
end of man’s journey, which he too often forgets. Zeal for the glory
of God and the salvation of souls is the answer which all should give
to our Savior’s precept: “Love one another, as I have loved you.” %3
In fervent Communion we shall find that generosity which causes
the gift of God that we have received to radiate on other souls, and
which thus shows the value and the fruits of the Eucharist. We have
only to receive the love of God and to give it back to Him in the
person of our neighbor.

1 Words taken from the prayer to the Eucharistic heart of Jesus.

22 Antoine Lestra, Le Pére Cheurier, Paris, 1934, p. 165: “Le tableau de
Saint-Fons.”

* John 13:34.

CHAPTER XXVI

Devotion to Mary in Proficients
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N chapter six of the first part of this work, we spoke of the in-
fluence of Mary Mediatrix, explaining how she cooperated in
the sacrifice of the cross through merit and satisfaction, how she
does not cease to intercede for us, to obtain for us and distribute to
us all the graces that we receive. We shall apply these principles
here, as St. Grignion de Montfort does,! to show what devotion
to Mary should be in proficients. We shall see what constitutes true
devotion to the Blessed Virgin, its degrees, and its fruits.

True DEevorion To MarY

We are not speaking here of an entirely exterior, presumptuous,
inconstant, hypocritical, and interested devotion, but of true devo-
tion which St. Thomas defines as “promptness of the will in the
service of God.” 2 This promptness of the will, which should sub-
sist despite aridity of the sensible part of the soul, inclines us to
render to our Lord and His holy Mother the worship that is due
them.® As Jesus is our Mediator with His Father, in the same way
we should go to our Savior through Mary. The mediation of the
Son throws light on that of His holy Mother.

They are deluded who claim to reach union with God without
having continual recourse to our Lord. They will hardly attain to
an abstract knowledge of God, and not to that sweet knowledge
called wisdom; a lofty knowledge at once practical, living, and ex-
periential, which makes us discover the ways of Providence in the

1 T'reatise on the True Devotion to Mary. The Secret of Mary.

* Surmma, 1la Ilae, q.82, a.1: “Devotion is apparently nothing else but the
will to give oneself readily to things concerning the service of God.”

* A distinction must be made, however, between the worship of latria due
to God and the humanity of the Savior personally united to the Word, and

the worship of hyperdulia, due to the Blessed Virgin.
165
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most insignificant things. The quietists were mistaken in holding
that Christ’s sacred humanity was a means useful only at the begin-
ning of the spiritual life; they did not sufficiently recognize the uni-
versal mediation of our Savior,

Another error consists in wishing to go to our Lord without pass-
ing through Mary. This was one of the errors of the Protestants.
And even some Catholics do not see clearly enough how expedient
it is to have recourse to the Blessed Virgin in order to enter the in-
timacy of Christ. As St. Grignion de Montfort says, they know
Mary “only in a speculative, dry, fruitless, indifferent manner.
. . . They fear that devotion toward her is abused and that injury
is done to our Lord by paying excessive honor to His holy Mother.
. . . If they speak of devotion to Mary, it is less to recommend it
than to destroy the abuses of it.” * They seem to consider Mary “a
hindrance in reaching divine union,” ® whereas all her influence is
exercised in order to lead us to it. It would be just as sensible to say
that the holy Curé of Ars was a hindrance to his parishioners in their
progress toward God.

To neglect the Mediators whom God has given us because of our
weakness, shows a lack of humility. Intimacy with our Lord in
prayer will be greatly facilitated by frequent recourse to Mary.

Tue Decrers or Tais DevotioN

Devotion to Mary, which should exist in every Christian, ought
to grow with charity. The first degree consists in praying to the
Blessed Virgin from time to time, honoring her as the Mother of
God, saying, for example, the Angelus with true recollection every
time it rings. The second degree consists in having more perfect
sentiments of veneration, confidence, and love for Mary. They
lead us to the daily recitation of at least one of the three parts of
the Rosary while we meditate on the joyful, sorrowful, or glorious
mysteries, which are for us the road of eternal life.

The third degree of the true devotion to Mary, that proper to
proficients, consists in consecrating oneself entirely to our Lord
through her. In a clear explanation of this consecration, St. Gri-
gnion de Montfort says: “This devotion consists in giving oneself en-

* Treatise on the True Devotion to Mary, chap. 1, a.1.
® Ibid., chap. 4, a.6.

DEVOTION TO MARY IN PROFICIENTS 267

tirely to the Blessed Virgin in order to belong entirely to Jesus
Christ through her. We must give her: (1) our body with all its
senses and members (that she may keep them in perfect purity);
(2) our soul with all its powers; (3) our exterior goods, present
and to come; (4) our interior and spiritual goods, our merits, vir-
tues, and good works, past, present, and future.” ¢

To have a clear understanding of this oblation, we must distin-
guish in our good works between what is incommunicable to others
and what is communicable to other souls. What is incommunicable
in our good works is merit, properly so called (de condigno), which
constitutes a right in justice to an increase of charity and to eternal
life. These personal merits are incommunicable; in this respect they
differ from those of Jesus Christ who, being constituted the head
of humanity and our pledge, could merit for us in strict justice.

Consequently, if we offer our merits, properly so called, to the
Blessed Virgin, it is not that she may give them to other souls, but
that she may preserve them, make them fructify, and, if we should
have the misfortune to lose them through mortal sin, that she may
obtain for us the grace of so fervent a contrition that it may en-
able us to recover not only the state of grace, but the degree of grace
lost; so that if we have lost five talents, we may recover these
five, and not merely two or three.”

What is communicable to others in our good works is congruous
merit; it is also their satisfactory or reparatory value and their
value as impetration or prayer.

By congruous merit, based not on justice, but on the charity or
friendship which unites us to God (i jure amicabili), we can obtain
graces for our neighbor. Thus a good Christian mother draws graces
on her children by her virtuous life because God takes into con-
sideration the intentions and good works of this generous mother.
Likewise, we can also pray for our neighbor, for his conversion,
his progress, for hardened sinners, the agonizing, the souls in purga-
tory.

Lastly, we can satisfy for others, we can voluntarily accept the
punishment due to their sins, expiate them, as Mary did for us at
the foot of the cross, and thus draw the divine mercy down upon
them. We can also gain indulgences for the souls in purgatory, open

® [bid., chap. 3, a.1.
* Cf. Sumima, 1lla, q.89, a.2.
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to them the treasure of the merits of Christ and the saints, and
hasten their deliverance.

If we offer all our vexations and sufferings to Mary in this way,
she will send us crosses proportionate to our strength aided by grace
to make us labor for the salvation of souls.

Who should be advised to make this consecration as we have ex-
plained it? It should not be advised for those who would make it
through sentimentality or spiritual pride without comprehending
its meaning; but it is fitting to counsel it for truly pious and fervent
souls, at first for a time, from one feast of the Blessed Virgin to
another, then for a year. Thus one will become penetrated by this
spirit of abandonment and later can make this act with fruit for
one’s whole life.

It has been objected that such an act strips us and does not pay our
own debt, which will increase our purgatory. This is the objection
made by the devil to St. Bridget when she was preparing to make a
similar act. Our Lord made the saint understand that this is the ob-
jection of self-love, which forgets the goodness of Mary, who does
not let herself be outdone in generosity. By thus stripping oneself,
one receives the hundredfold. And indeed the love to which this
generous act testifies obtains for us even now the remission of part
of our purgatory.

Others object, asking how, after having once and for all given
all our prayers to Mary, we can pray especially for our parents and
friends. The answer to this question is that the Blessed Virgin knows
our duties of charity toward our parents and friends, and, should
we forget to pray for them as we ought, she would remind us to do
so. Moreover, among our parents and friends there are some who
have a particular need of prayers, of which we are often ignorant;
but Mary knows their needs and will thus, without our being aware
of it, make these souls benefit by our prayers. We can always ask
her to favor others.

TrE Frurrs or THis Devorion

St. Grignion de Montfort says ® that this road to God is easier,
and nevertheless more meritorious, and consequently a more per-
fect, short, and sure road.

* Ibid., chap. 4, a.4 f.
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First of all, it is an easier way. “One can in truth,” he says, “reach
divine union by other roads; but it will be by many more Crosses
and strange deaths, with many more difficulties, which he shall con-
quer with greater difficulty. He shall have to pass through dark
nights, combats, and strange agonies, steep mountains, very sharp
thorns, and frightful deserts. But by way of Mary, the passage is
more sweet and tranquil. On this road, in truth, are great combats
to be fought and great difficulties to be overcome; but this good
Mother takes up her position so near her faithful servants to en-
lighten them in their darkness, to illumine them in their doubts, to
sustain them in their struggles and difficulties that in reality this vir-
ginal road to find Jesus Christ is a road of roses and honey com-
pared with other roads.” Evidence of this fact appears in the lives
of saints who more particularly followed this way, such as St.
Ephrem, St. John Damascene, St. Bernard, St. Bonaventure, St.
Bernardine of Siena, St. Francis de Sales.

The vision of St. Francis of Assisi in this connection is well
known. One day the saint saw his sons trying to reach our Lord
by a ladder that was red and very steep; after climbing a few rungs,
they would fall back. Our Lord then showed St. Francis another
ladder, white and much less steep, at whose summit appeared the
Blessed Virgin, and He said to Francis: “Advise your sons to go by
the ladder of My Mother.”

By way of Mary the road is easier because the Blessed Virgin sup-
ports us by her gentleness; nevertheless it is a more meritorious
road because Mary obtains for us a greater charity, which is the
principle of merit. The difficulties to be overcome are certainly an
occasion of merit, but the principle of merit is charity, the love of
God, by which we triumph over these difficulties. We should re-
member that Mary merited more by her easiest acts, such as a sim-
ple prayer, than did the martyrs in their torments, for she put more
love of God into these easy acts than the saints did in heroic acts.

Since the road by way of Mary is easier and more meritorious, it
is shorter, surer, and more perfect; more easily traveled, progress
on it is more rapid. By submission to the Mother of God, a person
makes greater progress in a short time than he would make in many
years relying excessively on his own personal prudence. Under the
direction of her whom the Incarnate Word obeyed, he walks with
giant steps.
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This road is also more perfect, since through Mary the Word of
God came down perfectly to us without losing anything of His
divinity; through her, very little souls can ascend even to the Most
High without fearing anything. She purifies our good works and
increases their value when she presents them to her Son.

Lastly, it is a surer road, on which we are better preserved from
the illusions of the devil who seeks to deceive us, imperceptibly at
first, that later he may lead us into great sin. On this road we are also
preserved from the illusions of day-dreaming and sentimentality. In
the subordination of the causes that transmit divine grace, Mary
exercises, in fact, a salutary influence on our sensibility; she calms
it, rules it, to enable the elevated part of our soul to receive the in-
fluence of our Lord more fruitfully. In addition, Mary herself is to
our sensible faculties a most pure and holy object, which lifts our
soul toward union with God. She gives us great interior liberty, and,
on our urgent petition, she sometimes obtains our immediate de-
liverance from the deviations of our sensible appetites which hinder
prayer and intimate union with our Lord. The purpose of the en-
tire influence of Mary Mediatrix is to lead us to the intimacy of
Jesus, as He Himself leads us to the Father.

It is advisable to ask for Mary’s particular assistance at the mo-
ment of Holy Communion that she may make us share in her pro-
found piety and love, as if she were to lend us her most pure heart
to receive our Lord worthily. We may with profit make our thanks-
giving in the same way.

We shall conclude by giving the essential parts of the consecra-
tion of oneself to Jesus Christ through Mary’s hands:

O Eternal and Incarnate Wisdom! O most amiable and adorable Jesus,
true God and true Man, I thank Thee for having annihilated Thyself,
taking the form of a slave, to draw me from the slavery of the devil. . . .
I have recourse to the intercession of Thy most holy Mother, whom
Thou hast given me as a Mediatrix. By this means I hope to obtain from
Thee contrition and the pardon of my sins, the acquisition and preserva-
tion of wisdom.

Hail, Immaculate Mary, Queen of heaven and earth, to whom every-
thing under God is subject. Hail, safe Refuge of sinners, whose mercy
fails no one; hear and grant my desires for divine wisdom, and to that end
receive the vows and offerings that my baseness presents to thee.

I, an unfaithful sinner, today renew and ratify in thy hands my bap-
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tismal vows. I forever renounce Satan, his works and pomps, and I give
myself completely to Jesus Christ, Incarnate Wisdom, to carry my cross
after Him all the days of my life. And that I may be more faithful to
Him than I have been hitherto, I choose thee, O Mary, for my mother.
I give and consecrate to thee my body and soul, my interior and exterior
goods, and the very value of my good works past, present, and future.
Present me to thy Son and grant me the grace to obtain true wisdom
from God, and for that purpose to place myself in the number of those
whom thou dost love, teach, lead, feed, and protect. O faithful Virgin,
render me in all things so perfect a disciple and imitator of Incarnate
Wisdom, Jesus Christ, thy Son, that by thy intercession and example, I
Ea;zr attain to the plenitude of His age on earth and His glory in heaven.
en.? :

* This is the essential part of the consecration at the close of St. Grignion
de Montfort’s T'reatise on the True Devotion to Mary. Mention is made
there, in contrast to the slavery of sin, of a holy slavery of love which some
have not always clearly understood. It in no way diminishes the wholly filial
affection which we should have for Mary, but in the formula itself some souls
prefer to place the emphasis on this filial character of our relations with the
Mother of God.




CHAPTER XXVII

The Universal Accessibility of the
Mysticism of The Imitation
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AT this point in our study, we shall examine in the light of The
Imitation of Jesus Christ the question proposed at the beginning
of this work: namely, whether the infused contemplation of the
mysteries of faith and the union with God resulting from it are in
the normal way of sanctity, and also what are the dispositions or-
dinarily required to obtain such a grace.

T he Imitation is not a didactic treatise; it is the experimental story
of a soul in love with perfection, a story written from day to day,
following prayer that is now laborious, now full of light and heav-
enly inebriation. It is certainly not only an ascetical book but also a
mystical book; it leads to the practice of the virtues, but in view of
contemplation and union with God. It is manifestly addressed to all
interior souls, and in reality all read it. This is equivalent to say-
ing that the true mysticism of which it speaks is accessible to all,
if they are willing to follow the way of humility, the cross, con-
tinual prayer, and docility to the Holy Ghost. This fact is one of
the strongest reasons in favor of the affirmative answer to the ques-
tion proposed.

As Father Dumas, S.M., writes in his beautiful study on The
Imitation: “The Dmitation has a beauty, a virtue which touches,
moves, and captivates infirm, indifferent, even unbelieving hearts.
Yet it is not addressed primarily to sinners or to beginners; it as-
sumes that some progress in virtue has already been made. It eagerly
seeks nothing less than to raise us to contemplation and the intimate
consolations of the life of union.

“Contemplation, intimate union with God, is the end, the des-

tiny, and consequently the imperious need of our soul, which can
171
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ﬁpd rest and peace only in God. And it is because The Imitation
givesa glimpse of this peace and rest, while directing the soul toward
union with the supreme Good, that every soul, even though very
imperfect, experiences on reading this book—which in reality it
o;ﬂy }?a;lf understands—a comforting sweetness impossible to ex-
plain. '

Our purpose is to show the essentially mystical character of The
Imitation, to see whether, according to it, the infused contemplation
of the mysteries of faith and the union with God resulting from it
are highly desirable for all, and then to point out what ascetical dis-
positions, according to T'he Imitation, are ordinarily required to
receive such a grace.

TuE MysticA. CHARACTER OF THE IMITATION

Is it true that The Imitation is an essentially mystical and not only
an ascetical book?

By the mystical knowledge of God we understand that knowl-
edge obtained, not by rational speculations or only by faith, but by
a special inspiration of the Holy Ghost in prayer. It is a quasi-
experimental knowledge of God, according to St. Thomas,? which
proceeds from faith vivified by love and enlightened by the gifts of
understanding and of wisdom. St. John of the Cross teaches the same
doctrine: “Infused contemplation is a certain inflowing of God into
the soul whereby God secretly teaches the soul and instructs it in
the perfection of love, without efforts on its own part beyond a
loving attention to God, listening to His voice and admitting the
light He sends, but without understanding how this is infused con-
templation.” ® St. Francis de Sales speaks in similar terms.*

The Imitation continually exhorts the interior soul to humility,
abnegation, and docility, which will prepare it to receive the grace
of contemplation and of union with God. We see this on every page,
and more especially in Book I, chapter 3, and in Book II, chapters
31 and 43.

Pa:-ils?:t'?g;ff‘i:;g) 'I’zl;fzr';n intime avec Dieu, d’aprés Plmitation (4th ed.;
* Cf. I Sent., dist. 14, q.2,a.2 ad 3um; Comm. in Ep. Rom., 8:16. Cf. I1a Ilae,
q.180, 2.1, 2, 4, 7; Q-45, 2.2; q.8, 2.6, 7, 8.
8 The Dark Night, Bk. 11, chap. 5.
¢ T'he Love of God, Bk. VI, cﬁaps. 3405507 10k
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In Book I, chapter 3, we read:

Happy is he whom truth teacheth by itself, not by figures and passing
sounds, but as it is in itself. . . . Wonderful folly! that, neglecting the
things that are useful and necessary, we give our attention unbidden to
such as are curious and mischievous. . . . He to whom the eternal Word
speaketh is delivered from a multitude of opinions. From the One Word
are all things, and all things speak this One; and this is the Beginning
which also speaketh to us. Without Him no man understandeth, or
rightly judgeth.

I am oftentimes wearied with the many things I read and hear; in Thee
is all I wish or long for. Let all teachers hold their peace, and all created
things keep silence in Thy presence; do Thou alone speak to me. The
more a man is recollected within himself and interiorly simple, so much
the more and deeper things doth he understand without labor; for he
receiveth the light of understanding from on high. . . . The humble
knowledge of oneself is a surer way to God than deep researches after
science. Knowledge is not to be blamed nor simple acquaintance with
things, good in itself and ordained by God; but a good conscience and a
virtuous life are always to be preferred. . . . He is truly prudent who
esteemeth all earthly things as naught, that he may win Christ. And he is
truly most learned, who doth the will of God, and forsaketh his own will.

This is the knowledge, the understanding, and the wisdom, which
come from the Holy Ghost, and which, without His divine in-
spirations, cannot be preserved.

The author of The Imitation also says:

Lord, I stand much in need of a grace yet greater, if I must arrive so
far that it may not be in the power of any man or anything created to
hinder me. . . . “Who will give me wings like a dove, and I will fly and
be at rest>” ® . . . And what can be more free than he who desires noth-
ing upon earth? A man ought, therefore, to soar over above everything
created, and perfectly to forsake himself, and in ecstasy of mind to stand
and see that Thou, the Creator of all, hast nothing like to Thee among
creatures. . . . And this is the reason why there are found so few con-
templative persons, because there are few that know how to sequester
themselves entirely from perishable creatures. For this a great grace is re-
quired, such as may elevate the soul, and lift it up above itself. And unless
a man be elevated in spirit, and freed from attachment to all creatures,
and wholly united to God, whatever he knows and whatever he has, is of
no great importance. . . . There is a great difference between the wis-

* Ps. 54:7.

MYSTICISM OF THE IMITATION 275

dom of an illuminated and devout man, and the knowledge of a learned
and studious cleric. Far more noble is that learning which flows from
above from the divine influence [this is clearly infused contemplation]

than that which is laboriously acquired by the industry of man. Man);
are foun_d to desire contemplation, but they are not careful to practice
those things which are required for its attainment. It is also a great im-

pediment that we rest so much upon signs and sensible thi dh
but little of perfect mortiﬁcation.? $ i

This chapter by itself is most significant and shows that the in-
fused contemplation of the mysteries of salvation is highly desir-
able, that it is in the normal way of sanctity.

Farther on we find these words put on our Lord’s lips:

I am He that in an instant elevateth the humble mind to comprehend
more reasons of the eternal truth than if anyone had studied ten years in
ic schools. I teach without noise of words, without confusion of opin-
ions, without ambition of honor, without strife of arguments. I am He
w}_lo teacheth to despise earthly things, to loathe things present, to seek
things eternal, to relish them . . . to desire nothing out of Me, and
gbgve all things ardently to love Me. For a certain person, by loving Me
1nnmatclx, learned things divine and spoke wonders. He profited more
by forsaking all things than by studying subtleties. But to some I speak
things common, to others things more particular; to some I sweetly
appear in signs and figures, to others in great light I reveal mysteries. . . .
I within am the Teacher of truth, the Searcher of the heart, the Under-
stander of thoughts, the Mover of actions, distributing to everyone as
I judge fitting."

From these excerpts it is evident that the contemplation spoken
of by the author of The Imitation proceeds from a special inspiration
of the Holy Ghost, which renders faith penetrating and sweet by
making us taste how good the Lord is: “O taste, and see that the
Lord is sweet.” ® Therefore the contemplation in question here is
infused.

.I'l: is not a question, however, of extraordinary graces, such as
visions, prophetic revelations, and the stigmata, but rather of an
increasingly profound and sweet penetration of the mysteries of
faith, which are superior to all particular contingent futures, like
the end of a war which prophetic light reveals. We see consequently

¢ Bk. III, chap. 31.

' Bk. II1, chap. 43.
*Ps. 33:0.
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that the infused contemplation of the mysteries of faith, here de-
clared so highly desirable, is undoubtedly an eminent but not an
essentially extraordinary grace; it is in the normal way of sanctity.
And if at times the term “extraordinary” is applied to it, this is in
the sense that it is extrinsically so, because it is rare; but it is not in-
trinsically so. Far from being essentially extraordinary, it is infused
contemplation that establishes us in perfect order. Those only are
in this perfect order who penetrate in this way into the inner life
of God, who ardently love the One Thing necessary and see all
earthly things in their true place. Thus the order of charity is estab-
lished in all the feelings that are fully subordinated to the love of
God and vivified by it.

Therefore, according to The Imitation all interior souls are called
to this infused contemplation and the union with God resulting
from it, at least by a general and remote call, if not by an individual
and proximate call, which may be either simply sufficient, or effica-
cious and victorious over all resistance.?

In Book IV of The Imitation, which is devoted to the Eucharist,
the faithful soul asks insistently for the ineffable union with Jesus
Christ. We read: “Who will give me, O Lord, to find Thee alone,
to open my whole heart to Thee, and enjoy Thee as my soul de-
sireth . . . that Thou alone mayest speak to me, and I to Thee,
as the beloved is wont to speak to his beloved, and a friend to be
entertained with a friend. For this I pray, this I desire, that I may
be wholly united to Thee, and that . . . I may more and more learn
to relish things heavenly and eternal. . . . When shall I be wholly
united to, and absorbed in Thee, and altogether unmindful of my-
self? Thou in me, and I in Thee; and thus grant us both equally to
continue in one.” *°

We read likewise in chapter 17: “O my God, Eternal Love, my
whole good and never-ending happiness, 1 desire to receive Thee
with the most vehement desire and most worthy reverence that any
of the saints have ever had or could experience.”

Again he says: “A lover of Jesus and the truth, a true interior per-

9 The general and remote call is expressed in the Gospel and preaching; the

individual and proximate call comes from a special inspiration of the Holy
Ghost, which an enlightened and experienced director may rather easily
recognize. We explained this subject at greater length in Christian Perfection

and Contemplation, pp. 337-45, 372—436.
10 Bk, IV, chap. 13.
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son, who is free from inordinate affections, can freely turn him-
self' to God, elevate himself above himself in spirit, and enjoy a
deh.g‘htful repose (ac fruitive quiescere).” ** This is the quiet of
fruition, a foretaste of eternal life. )

Tue DisposiTioNs REQUIRED OR THE ASCETICISM OF
The Imitation

"_I'o recfeivc the special grace of infused contemplation and of the
union with God resulting from it, the author of The Imitation
de:mands especially the following dispositions: humility, consider-
ation of the immense benefits of God, abnegation, purity of heart
and simplicity of intention. :

' The humility he requires is that which leads the soul to “love to
live unknown and to be counted as nothing.” *2 It disposes us to con-
sider the benefactions of God, all the graces that come to us from
our Lord,_ through His passion, His death, the Eucharist. In the
light of this consideration, the soul discovers its ingratitude and sin-
cerely begs pardon for it.

In this way the soul is led to the abnegation of all self-will. Con-
sequently in Book III, chapter 13, the Lord is made to say: “Learn
to break thy own will and to yield thyself up to all subjections.
'Kmdle wrath against thyself, suffer not the swelling of pride to live
in thee; but show thyself so submissive and little that all may trample
on thee, anfi tread thee under their feet as the dirt of the streets.
e Bnt.Mmc eye hath spared thee, because thy soul was precious
in My §1ght; that thou mightest know My love, and mightest
always live thankful for My favors.” Abnegation thus understood
puts self-love to death; it is a disappropriation by which the soul
ceases to belong to itself that it may belong to God, ceases to seek
ftself that it may tend continually toward Him. The same doctrine
is expressed in Book III, chapter 21. We read also in chapter 37
of 'thc same bqok: “Forsake thyself, resign thyself, and thou shalt
enjoy a great inward peace.”

’ Purity of heart and simplicity of intention wholly directed toward
God prepare the soul to receive the special grace of infused con-
templation.’® This grace makes the soul understand the profound

1 Bk, I, chap. 1.

13 The Imitation, Bk. 1, chaps. 2 f.; Bk. 111, chaps. 4, 8
* Bk, 11, chaps. 4, 6, 7, 8; BE. 111, chap. s. i
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meaning of these words: “Whoever findeth Jesus findeth a good
treasure, a good above every good.” **

From this contemplation are born the trusting abandonment and
union, expressed in the following petition: “Thou dost will, O my
God, that I receive Thee and unite myself to Thee in love. Where-
fore, I beseech Thy clemency, and I beg of Thee to give me 2
special grace, that I may be wholly dissolved in Thee, and overflow
with Thy love, and no more concern myself about seeking any other
consolation.” *® With this in mind, one may grasp the depths of the
splendid chapter 5 of Book III on the marvelous effects of divine
love which “carrieth the burden without being burdened, and mak-
eth all else that is bitter sweet and savory. The noble love of Jesus
impelleth us to do great things, and exciteth us always to desire
that which is the more perfect. . . . Nothing is sweeter than love,
nothing stronger, nothing higher, nothing wider, nothing more
pleasant, nothing fuller or better in heaven or in earth: for love is
born of God, and it cannot rest but in God.”

In a mortified soul which no longer seeks itself, such is the fruit
of the contemplation of the sovereign Good: that union with God
which is truly the normal prelude of the union of eternity.

The passages we have quoted clearly demonstrate the truth of
the statement made at the beginning of this chapter: namely, that
The Imitation is not only an ascetical but also 2 mystical book; it
leads to the practice of the virtues in view of the infused contem-
plation of the goodness of God and of union with Him. Manifestly
addressed to all interior souls, T'he Imnitation is, in fact, read by all of
them. In other words, the true mysticism of which it speaks is
accessible to all, if they are willing to follow the way of humility,
abnegation, persevering prayer, and docility to the Holy Ghost.

This is one of the strongest reasons in favor of the doctrine we
set forth in this work on the normal prelude of eternal life.

14 Bk, II, chap. 8.
18 Bk, 1V, chap. 4. This is the union of enjoyment through Eucharistic

Communion. The Latin version brings out the thought more clearly: “Vis
ergo, Domine, ut te suscipiam, et me ipsum tibi in caritate uniam. Unde tuam

recor clementiam et specialem ad hoc imploro mihi donari gratiam, ut totus
in te liquefiam et amore pereffluam, atque de nulla aliena consolatione amplius

me intromittam.”

CHAPTER XXVIII

Contemplative Prayer
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THE PassaGe FrRoM AcCQUIRED PRAYER TO INITIAL
InFusep PrRAYER

UR treatment of docility to the Holy Ghost, of the infinite
value of the Mass, of the Communion of proficients, and of
the mysticism of T'he Imitation, prepares us to consider what should
be the contemplative prayer of those who advance in the illuminative
way.
- We treated in Volume I* of the mental prayer of beginners, of
its progressive simplification, and of perseverance in this interior
prayer. In our discussion of the prayer of proficients we shall see,
first o_f all, how St. Francis de Sales sums up the traditional teaching
on thfs point, using the principles of St. Thomas to illuminate his
doctrine. Next, we shall see what constitutes the beginning of con-
templative prayer in the opinion of St. Teresa and St. John of the

Cross, which will enable us to get some idea of how it should
develop.

Tue Passace rrom MEeDITATION TO CONTEMPLATION
ACCORDING TO THE TRADITIONAL TEACHING
Exrressep By St. Francis pE SALEs

The holy Bishop of Geneva sets forth his teaching on this subject
in his Treatise on the Love of God.? In the Introduction to a De-
vout Life,® he had already described meditation, which is an act of
the understanding by which it makes one or more considerations

1 Cf. Vol. 1, chaps. 35 f.
*Bk. VI, chaps. 3, 3, 5, 6, 7.
* Part I, chap. 1.
179
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in order to excite our affections for God and divine things. The
mind meditates on a subject with the aid of the imagination and of
discourse or reasoning. Resolutions must be made after the affec-
tions, and the meditation should end with thanksgiving, with an
offering of self, and a petition to God to grant us His grace that we
may put into practice the resolutions He has inspired in us.

But if one perseveres in this way, meditation becomes simplified
affective prayer in which the various acts tend to fuse into a single
act. Thus the faithful soul is gradually raised to contemplation,
which is “a loving, simple, and fixed attention of the mind on divine
things.” * At this moment the life of the soul is entirely simple and
concentrated on the object that it loves; the soul looks with a simple
gaze at a perfection of God, especially at His goodness, or the radia-
tion of it in some divine work.®

Consequently, says St. Francis de Sales, “prayer is called med%—
tation until it has produced the honey of devotion; after that it
changes into contemplation. . . . Thus, as bees draw nectar from
the flowers, we meditate to gather the love of God, but, having
gathered it, we contemplate God and are attentive to His goodness
because of the sweetness that love makes us find in it.” ¢ In other
words, meditation prepares for the act of love of God, whereas
contemplation follows it.

From this fact springs a second difference: “Meditation considers
in minute detail and, as it were, item by item the objects that are suit-
able to excite our love; but contemplation gazes with simplicity and
concentration on the object that it loves.” * We no longer linger
over one detail or another; we attain to a general view which dwells
on God with admiration and love, as the gaze of an artist rests on
nature, or that of a child on his mother’s features.

A third difference springs from the two preceding: whereas medi-
tation is not made without effort, “contemplation is made with
pleasure, in that it presupposes that one has found God and _I-Iis
holy love.” ¢ Nevertheless contemplation has its hours of dark night
in which the soul, now eager for God, keenly feels His absence by

4 Treatise on the Love of God, Bk. V1, chap. 3.
8 Ibid., chap. 6.

8 Ibid., chap. 3.

7 Ibid., chap. 5.

8 [bid., Bk. VI, chap. 6.
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reason of the ardent desire it has to possess Him, a desire in which it
unites itself in trial to His good pleasure.?

St. Francis de Sales concludes: “Holy contemplation being the
end and the purpose to which all spiritual exercises tend, they are
all reduced to it, and those who practice them are called contem-
platives.” ** However, on the subject of the loving recollection of
the soul in contemplation, the holy doctor adds: “We do not make
this recollection by choice, inasmuch as it is not in our power to
have it whenever we wish; it does not depend on our care; but God
produces it in us when it pleases Him by His most holy grace.” 1*

THE Principres or THis Trapitionar TEAcHING
Accorping To ST. THOMAS

The teaching of St. Francis de Sales, which we have just quoted,
springs from the very notion of supernatural contemplation such
as we find it in the works of St. Thomas.

St. Thomas shows in the Sunmza 1% that contemplation is an act of
the intellect superior to reasoning, a simple view of the truth; 1*
and, when it is a question not of philosophical contemplation, but
of that contemplation which the saints speak of, it springs from love,
not only from the love of the knowledge habitual to philosophers,
but from the love of God, from charity.** It proceeds consequently
from living faith enlightened by the gifts of the Holy Ghost, espe-
cially by those of understanding and wisdom, which render faith
penetrating and sweet.'® Supernatural contemplation thus con-

9 Ibid., Bk. IX, chap. 2: “The union of our will with the good pleasure of
God is made principally in tribulations”; chap. 11: “On the perplexity of the
heart which loves, without knowing whether it is pleasing to the Beloved”;
chaps. 12-14: “On the death of the will (mystical death) and holy indiffer-
ence”; chap. 16: “On the perfect denudation of the soul united to the will of
God.”

10 Ibid., Bk. VI, chap. 6.

11 Ibid., chap. 7.

12 Cf. ITa Ilae, q.180.

18 Ibid., 4.3, 4, 6.

1 1bid., a.1; ibid., a.7 ad 1um: “It is through charity that one is urged to
the contemplation of God. And since the end corresponds to the beginning,
it follows that the term also and the end of the contemplative life has its be-
in% in the nﬁpedte. since one delights in seeing the object loved, and the very
delight in the object seen arouses a yet greater love.” Cf, ibid., a.3 ad 3um.

10 Cf, 1la Ilae, q.8, a.1, 2, 4, 6, 7; .45, 2.1, 2, §, 6.
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ceived supposes the special inspiration of the Holy Ghost, WR;]Ch
His gifts dispose us to receive with promptness and docility,'® as
the wide-spread sails on a boat receive the impulsion of a favorable
wind; then the boat advances more easily than by the labor of the
rowers, a symbol of discursive meditation united to the practice of
the virtues. From this point of view, contemplation, because of the
special inspiration which it supposes, deserves to be called, not ac-
quired but infused, although at the beginning it may quite fre-
quently be prepared for by reading, aﬁ:ectwe meduaufan, and the
prayer of petition.” The soul thus actively prepares 1t§elf to re-
ceive the special inspiration of the Holy Ghost, which will at times
be strong enough so that discursive meditation will no longer be
necessary, as when a favorable wind is strong enough to make the
boat advance, the work of the rowers may cease.

This special inspiration of the Holy Ghost given to make us taste
the mysteries of faith, uses the connaturality or .SYIErlpat.hy.mth. di-
vine things that is rooted in charity.'® This special inspiration gives
rise in us to an act of infused love and of living, penetrating, and
sweet faith, which shows us how revealed mysteries, altl-‘.ough a_ml]
obscure, wonderfully correspond to our deepest and 1oft.1est aspira-
tions. These acts of love and of penetrating and sweet faith are said
to be infused, not only because they proceed from infused virtues,
in this case from the theological virtues, but because they suppose
a special inspiration of the Holy Ghost, and because we cannot move
ourselves to them with the help of common actual grace. In this
case God moves us, not by inclining us to deliberate, but to acts
above all discursive deliberation.’® For example, on reading the Gos-
pel of the day at Mass, some expression that we have read many
times is illuminated and captivates us, such as the jwords of ]?:51:: to
the Samaritan woman: “If thou didst know the gift of God! In
like manner a preacher vividly experiences this illumination we ar}e;
speaking of when at first he fecls deeply his powerlessness to preac
the Passion in a fitting manner on Good Friday, and then receives the

i i by he is
16 Cf. Ta Ilae, q.68, a.1: “The gifts are perfections of man, whereby
dispocs}fed :o a:ctoqbe amenable to the promptings of God.” Ibid., .2, 3, 5.
17 Summa, 11a Tlae, q.180, .3 ad qum.
8 [bid., .45, 3.2; 2.5. I } i .
:' ISbmm‘ ) q,415a allzae, qs_.lu. a.2: “Whether grace is fittingly divided into
operating and cooperating grace.”
10 John 4:10.
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animating breath which vivifies his thought, his will. and his feel-
ings, that he may do good to souls.

At times contemplation rises toward God by a straight movement
from a sensible fact, for example, from a parable such as that of
the prodigal son, to the wonderful vision of the divine mercy.2! At
other times contemplation rises by an oblique movement, for ex-
ample, from the mysteries of salvation, from those of the childhood

of our Savior and of His passion, to the living and profound thought
of eternal life.

Lastly, there is occasionally contemplation, called circular, of the
infinite goodness of God which radiates on all things, on all the
mysteries of salvation. This prayer is a very simple, most loving
gaze, which reminds one of the circular flight of the eagle high up

in the air, hovering as it gazes at the sun and its radiation over the
horizon.??

These principles thus formulated by St. Thomas illumine the
traditional teaching on contemplative prayer which we found ex-
pressed in the works of St. Francis de Sales. This same teaching

appears also in a concrete and experiential form in the writings of
St. Teresa.

* Cf. Ila Ilae, q.180, a.6: “Whether the operation of contemplation is
fittingly divided into a threefold movement, circular, straight, and oblique.”

** A close study of what St. Thomas, following Dionysius the Mystic, says
of these spiritual movements in 1la Ilae, q.180, 2.6, will show that they must
be conceived in the following manner.

By the straight movement, man contemplates God in the mirror of sensible
things or in that of the evan%e].ica] parables. The soul rises directly from a
Eamcularly expressive sensible fact, such as the parable of the Good Shep-

erd, to the contemplation of the infinite goodness of God.

By the spiral or oblique movement, the soul contemplates God in the
mirror of intelligible truths or of the mysteries of salvation, with which it
is already familiar. By a spiral movement, which recalls the flight of certain
birds, it rises from the mysteries of the Incarnation, the redemption, the
Eucharist, the life of the Church, to infinite mercy which radiates in them.
The Rosary prepares us for this spiral movement, which is also similar to the
ascent of a mountain by a winding road.

By the circular movement, the soul contemplates God in Himself in the
penumbra of loving faith. Here the soul rises above the multiplicity of sen-
sible images and ideas and, under the inspiration of the Holy Ghost, is united
in a holy manner by a loving and sweet knowledge to the hidden God, whose

oodness surpasses all our ideas, and even all the formulas of faith, as the sky
includes all the stars which manifest its depths to us.
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Tue AcouiReD PRAYER oF RECOLLECTION AND PAssive
Recorrecrion AccorpiNg To St. TERESA

The passage from acquired to infused prayer is illumined in the
light of what St. Teresa wrote about the last of the acquired prayers,
which she calls “the acquired prayer of recollection,” ** and about
initial infused prayer, which she calls “supernatural or passive recol-

lection.”
The saint describes the last or the highest of the acquired prayers

as follows:

It is called (active) “recollection,” because by its means the soul col-
lects together all the faculties and enters within itself ** to be with God.
The divine Master thus comes more speedily than He otherwise would
to teach it and to grant the prayer of quiet. For, being retired within it-
self, the spirit can meditate on the Passion and can there picture in its
thoughts the Son, and can offer Him to the Father without tiring the
mind by journeying to find Him on Mount Calvary, or in the garden,
or at the column.

Those who are able thus to enclose themselves within the little heaven
of their soul where dwells the Creator of both heaven and earth, and
who can accustom themselves not to look at anything nor to remain in
any place which would preoccupy their exterior senses, may feel sure
that they are traveling by an excellent way, and that they will certainly
attain to drink of the water from the fountain, for they will journey far
in a short time. They resemble a man who goes by sea, and who, if the
weather is favorable, gets in a few days to the end of a voyage which
would have taken far longer by land. These souls may be said to have
already put out to sea, and though they have not quite lost sight of land,
still they do their best to get away from it by recollecting their faculties.

If this recollection is genuine it is easily discerned, for it produces a
certain effect that I cannot describe, but which will be recognized by
those who know it from personal experience. The soul seems to rise from
play—for it sees that earthly things are but toys—and therefore mounts
to higher things. Like one who retires into a strong fortress to be out of
danger, it withdraws the senses from outward things, so thoroughly de-
spising them that involuntarily the eyes close so as to veil from the sight
what is visible, in order that the eyes of the soul may see more clearly.

28 The Way of Perfection, chap. 28.

24 The Interior Castle, fourth mansion, chap. 3.

28 In this long passage we italicize all that sﬂows that it is an active and not
a passive recollection in which the soul recollects itself.
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'_Those who practice this prayer almost always keep their eyes shut during
it. This is an excellent custom for many reasons. . . . The soul appears to
gather strength and to dominate itself at the expense of the body. . . .
By persevering in the habit [of recollecting itself] for several days, and
by controlling ourselves, the benefits that result will become clear.‘ We
shall find that when we begin to pray the bees (symbol of the different
faculties) will return to the hive and enter it to make the honey without
any effort on our part, for our Lord is pleased to reward the soul and the
'wsﬂ_ b_y this empire over the powers in return for the time spent in re-
straining them. Thus the mind only requires to make them a sign that it
wishes to be recollected, and the senses will immediately obey us and
retire wi_thin themselves. . . . When the will recalls them they return
more quickly, until after they have re-entered a number of times, our

Lord is pleased that they should settle entirely in perfect contempla-
tion,*®

These last words refer to infused prayer, prepared for by active
prayer or the acquired prayer of recollection, just described and
also called simplified affective prayer.?” The very slow and loving
meditation on some of the petitions of the Our Father is a good prepa-

ration for it.28 Thus acquired prayer prepares the soul for infused
prayer.*®

* The Way of Perfection, chap. 28.

*"In chapter 29 of The Way of Perfection, St. Teresa states clearly the
nature of this last acquired prayer and shows that in it there is a disposition to
receive infused contemplation: “I advise whoever wishes to acquire this habit
(which, as I said, we have the power to gain) not to grow tired in trying
_gradually to obgain the mastery over herself. . . . I know that, with His help,
if you practice it for a year, or perhaps for only six months, you will gain it.
Think what a short time that is for so great an advantage as laying this firm
foundation, so that if our Lord wishes to raise you to a high degree of prayer
He will find you Frepared for it, since you keep close to Him.” :

_In chapter 19 of The Way of Perfection, speaking of infused contempla-
tion and of the living waters of prayer, St. Teresa enunciates this general
principle which she later develops in chapters 20-24, 29, 33: “Remember, our
Lord invited ‘any man’ (‘Come to Me, all you,’ Matt. 11:28): He is truth it-
self; His word cannot be doubted. If 4/l had not been included, He would
not have addressed everybody, nor would He have said: ‘I will give you to
drink.” He might have said: ‘Let all men come, for they will lose nothing by
it, and I will give to drink to those I think fit for it.” But as He said uncon-
ditionally: ‘If azy man thirst, let him come to Me,’ I feel sure that, unless they
stop balffway', none will fail to drink of this living water.”

Sft. Catherine of Siena teaches the same doctrine in her Dialogue, chaps.
535
2 The Way of Perfection, chaps. 30—38.

0 In Christian Perfection and Contemplation (pp. 345-82), we treated at
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St. Teresa describes initial infused prayer, that of supernatural or
passive recollection, which precedes the prayer of quiet, as follows:

This is a kind of recollection which, I believe, is supernatural (like the
prayer of quiet). There is no occasion to retire nor to shut the eyes, nor
does it depend on anything exterior; involuntarily the eyes suddenly
close and solitude is found. Without any labor of one’s own, the temple
of which I spoke is reared for the soul in which to pray; the senses and
exterior surroundings appear to lose their hold, while the spirit gradually
regains its lost sovereignty. . . .

But do not fancy you can gain it [this recollection] by thinking of
God dwelling within you, or by imagining Him as present in your soul.
. « « By the divine assistance everyone can practice it, but what I mean
is quite a different thing. Sometimes, before they have begun to think
of God, . . . the soul is keenly conscious of a delicious sense of recol-
lection. . . . Here it is not in our power to retire into ourselves, unless
God gives us the grace. In my opinion, His Majesty only bestows this
favor on those who have renounced the world. . . . He thus specially
calls them to devote themselves to spiritual things; if they allow Him
power to act freely, He will bestow still greater graces on those whom
He thus begins calling to a higher life.*°

The saint adds: “Unless His Majesty has begun to suspend our facul-
ties, I cannot understand how we are to stop thinking, without do-
ing ourselves more harm than good,” * for then we would remain
in idleness or the somnolence of the quietists.

“The supernatural recollection” which St. Teresa describes in
the preceding passages is clearly a mystical prayer, the beginning of
infused contemplation, for which simplified affective meditation pre-
pares the soul.’?

length of this disposition and the general and remote call of interior souls to
the infused contemplation of the mysteries of faith. The general and remote
call should be distinguished from the individual and proximate call, which
may be either sufficient or efficacious.

8 The Interior Castle, fourth mansion, chap. 3.

81 [pid.

”.Simpliﬁcd affective meditation, especially as it is found in active recol-
lection, described above (The Way, chap. 28), has quite often since the
seventeenth century been called “acquired contemplation.” We prefer the
expression “simplified acquired prayer,” for when the great spiritual writers,
especially St. John of the Cross and St. Teresa, speak 0% contemplation with-
out qualifying it, they always mean infused contemplation, at least initial
infused contemplation, although this last may often be preceded by a certain
acquired prayer which prepares the soul for it, and which is symbolized by
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What we have just said about the beginning of infused contem-
plation according to the teaching of St. Francis de Sales and St.
Teresa conforms perfectly to what St. John of the Cross teaches
when, in The Dark Night®® he treats of the night of the senses, or
the passive purification of the sensible faculties, which in his opinion
marks, as we have seen,®* the transition from the purgative to the
illuminative way. In The Dark Night he says expressly: “The night
of sense is common, and the lot of many: these are the beginners.” **
And he adds: “The soul began to set out on the way of the spirit,
the way of proficients, which is also called the illuminative way, or
the way of infused contemplation, wherein God Himself teaches
and refreshes the soul without meditation or any active efforts that
itself may deliberately make.” 3¢ The work of the virtues should
certainly continue at times even to heroic acts, but prayer becomes
increasingly simplified, and the soul ought especially to be docile
to the inspiration of the Holy Ghost.

St. John of the Cross agrees perfectly with St. Thomas when he
writes: “Contemplation is the science of love, which is an infused
loving knowledge of God.” 87 “This dark contemplation is called
secret, because it is, as I have said before, the mystical theology which

the work of the noria (water wheel) of which St. Teresa speaks (Life, chap.
15).
When St. Teresa speaks of “contemplation,” she always means infused
contemplation. One may be convinced of this by reading the passages in her
works where she begins to use this word; cf. The Way, chaps. 18, 19, 20, 21,
25, 27, 31, and The Interior Castle, fourth and fifth mansions. It is also evident
that St. John of the Cross is speaking of infused contemplation in The Dark
Night, Bk. 1, chaps. 8, 9, 14 ff., and also in The Ascent of Mount Carmel, be-
ginning with chaps. 11 and 12 of Book Il

On simplified affective prayer, see also Bossuet’s opuscule: Maniére courte
et facile pour faire Poraison en foi et de simple présence de Dieu. The
prayer of simplicity described by Bossuet seems to be acquired in its first

hase and infused in its second, when the soul receives the special inspiration
of the Holy Ghost and when the superhuman mode of the gifts of the Holy
Ghost begins to be manifested. Then the soul is rather passive than active; it
knows and loves under the special inspiration of the interior Master.

83 Bk. I, chaps. 8 ff.

84 Cf. supra, chap. 4: “The passive ﬁuriﬁcation of the senses and the
entrance into the illuminative way: the three signs of initial infused contem-
plation under the form of arid quiet before consoled quiet.” Cf. St. Jane de
Chantal, L’'Oraison de quiétude ((Euvres diverses, Paris, 1876, 11, 268).

#s Bk. I, chap. 8.

% Jbid., chap. 14.

7 Bk. II, chap. 18.
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theologians call secret wisdom, and which according to St. Thomas ¢
is infused into the soul more especially by love. This happens in a
secret hidden way. . . . The faculties of the soul cannot acquire
it, it being the Holy Ghost who infuses it into the soul.” ** It is the
eminent exercise of the theological virtues and of the gifts which
accompany them. If this infused and loving contemplation lasts for
a certain time, it is called a state of prayer, a passive state or at least
one that is more passive than active, for we cannot produce it, but
only prepare ourselves for it.

This teaching is identical with that of The Imitation and thus
lends additional confirmation to the statement in T'he Imitation,
quoted in the preceding chapter: “There are found so few con-
templative persons, because there are few that know how to sequester
themselves entirely from perishable creatures.” ** In other words,
the infused contemplation of revealed mysteries, which proceeds
from living faith illumined by the gifts of the Holy Ghost, is in
the normal way of sanctity or of heaven, provided we persevere in
prayer, carry our cross daily in a supernatural manner, and are
docile to the Holy Ghost. Then living faith becomes during prayer
penetrating and often sweet, in such a way that we can live pro-
foundly by the revealed mysteries of the redemptive Incarnation,
the Mass, the indwelling of the Blessed Trinity in our souls; we
can live profoundly by them and taste them; this is the normal
prelude of the life of heaven.

88 Sumna, 1la Ilae, q.180, a.1.

8 The Dark Night, Bk. II, chap. 17.
40 Bk, II1, chap. 31.

CHAPTER XXIX

The Errors of the Quietists on
Contemplation and Pure Love

A R R R R R B e e e e A A A L L R L L L L L L L L S S STy

E find in the condemnation of several errors a confirmation

of the traditional doctrine on initial infused prayer which

we have just set forth. We shall consider the errors of quietism, then
those of semi-quietism.

Tue Quierism or MoriNos

The propositions of Molinos, which were condemned in 1687,t
show that quietism deviates from the traditional doctrine to the
point of becoming a caricature of Catholic mysticism, which it per-
verts in its most fundamental principles.

According to Molinos, man should annihilate his faculties, for
the desire to act offends God, who wishes to be the only one to act
in us. Activity is the enemy of grace, vows to accomplish certain
acts are an obstacle to perfection. In refraining from acting, the
soul annihilates itself and returns to its principle; then God reigns
and lives in it. Such is the interior way, in which the soul no longer
produces acts of knowledge, or of love of God, and no longer
thinks of eternal life, or of the sufferings of hell. It ought not to
desire to know whether it is pleasing to God, nor reflect on its
acts, nor on its defects to be corrected; it should not desire its own
perfection, its salvation, nor ask God for anything definite. It no
longer needs to resist temptations, with which it should no longer
concern itself.?

In prayer, according to the quietists, man must remain in ob-

* Denzinger, Enchiridion, nos. 1221-88. Cf. Dudon, S.]J., Mickel Molinos,
1921.
* Denzinger, nos, 1275-86.
189
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scure faith, in a repose in which he forgets every distinct thought
relative to the humanity of Christ, or even to the divine perfec-
tions, to the Blessed Trinity. He must remain in this repose without
producing any act. As for the knowledge of obscure faith, it is not
an act produced by the creature, but a knowledge coming from
God alone; it is, said Molinos, an acquired contemplation which is
acquired by the cessation of our own operations.®

It is evident, therefore, that this acquired contemplation, which
Molinos advised for all, was a passivity acquired at will by the
cessation of every operation. Consequently he attributed to the con-
templation acquired in this manner what is true only of infused
contemplation, and with one stroke of the pen he suppressed all
asceticism and the practice of the virtues, considered by tradition
to be the real preparation for infused contemplation and union with
God.* All spirituality was thus radically perverted.

According to these principles, Molinos maintained that contem-
plation continues during sleep, that distaste for spiritual things is
good; he confounded voluntary spiritual sloth, or acedia, with in-
voluntary aridity, which is found in the passive purifications of the
senses and the spirit. He went so far as to say that the use of the
sacraments and the practice of good works are indifferent matters,
and that acquired contemplation leads to impeccability, in which
one need no longer resist temptations, even when they lead to
immodest acts.®

One of the initial errors of Spanish quietism was to consider the
prayer of quiet as acquired at will (by the suppression of acts),
whereas in reality it is infused, as St. Teresa shows in the fourth
mansion of The Interior Castle.®

In his Précis de théologie ascétique et mystique (no. 1484), Fa-
ther A. Tanquerey juxtaposes exactly the errors of Molinos and
Catholic doctrine. We have added several clarifying statements to
his outline:

8 1bid., no. 1243.

4 Ibid., no. 1246.

8 Ibid., nos. 1275-86.

¢ Cf. Dudon, S.J., Mickel Molinos. In this work (pp. 260-61, 267 f.) the
author maintains as we do that “there is no contemplation worthy of this
name except passive contemplation. . . . And God, in His common provi-

dence, favors with it those who by the heroic generosity of their virtue show
themselves worthy of being treated as privileged friends.”
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Catholic Doctrine
(1) There is one passive state
in which God acts in us by His
operating grace; but one reaches
it mormally only after having
practiced the virtues and medita-
tion for a long time.

(2) The act of contemplation
ordinarily lasts only a short time,
although the state of soul which
results from it may last for sev-
eral days.

(3) Contemplation united to
the act of love of God contains
eminently the acts of all the
Christian wirtues, but does not
dispense us from making explicit
acts of these virtues outside the
time of contemplation.

(4) The principal object of
contemplation is God Himself,
but Christ is the secondary ob-
ject of it, and outside of the
contemplative act one is not dis-
pensed from thinking about Jesus
Christ, the necessary Mediator,
or from going to God through
Him.

(s) Holy abandonment is a
perfect way, but it should not go
so far as indifference in regard
to eternal salvation; on the con-
trary, one should desire it, hope
for it, and ask for it.

(6) Ininterior trials the imag-
ination and sensibility may be
profoundly troubled, whereas

Errors of Molinos

There is only one way, the
interior way or the way of pas-
sive contemplation which one
can acquire through one’s own
efforts, with common grace, by
the cessation of every operation.
One should therefore enter it at
once.

The act of contemplation may
last for entire years and even for
a lifetime, even during sleep,
without being repeated.

Contemplation being perpet-
ual dispenses from all the ex-
plicit acts of the virtues, which
are only for beginners: for ex-
ample, acts of faith, hope, re-
ligion, mortification, confession,
and so forth.

It is an imperfection to think
of Jesus Christ and His mys-
teries; it is necessary and suffi-
cient to lose oneself in the divine
essence. He who makes use of
images or ideas does not adore
God in spirit and in truth.

In the state of contemplation,
one must be indifferent to every-
thing, even to one’s own sanc-
tification, to one’s salvation, and
lose hope that love may be dis-
interested.

One should not trouble one-
self to resist temptations; the
most obscene mental images, the
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the fine point of the soul en- acts which result from them are

joys deep peace; but the will is not reprehensible because they

still obliged to resist temptations, are the work of the devil. Ttlcy

at least indirectly by rising above are passive trials that the saints

them or creating a diversion in themselves experienced, and one

order not to consent to them. must take care not to confess
them. In this way one attains to
self-contempt, to perfect purity,
and to very close union with
God.

The quietism of Molinos thus ended in manifestly immoral con-
sequences. It was taken up again in an attenuated form without these
consequences by Madame Guyon, who, having been widqwed W.hlle
still young, rushed ardently into an imaginative and emotional piety
which she called the way of pure love, or the short road. She won
over to her ideas, first of all, Father Lacombe, a Barnabite, then in
a measure, Fénelon.

SEmI-QUIETISM

The attenuated quietism of Fénelon,” which was condernneg in
1699,% had to do with errors relative to pure love. The principal
error consisted in teaching that in the state of perfect contempla-
tion the soul enters a sort of complete annihilation, that it is in the
presence of God, entirely resigned to His holy will and indifferent
to its salvation or damnation.

This doctrine thus failed to recognize the obligation of Christian
hope; it forgot that the saints in their greatest trials “against hope
believed in hope,” according to the expression of St. Paul® It als'o
forgor that to sacrifice the desire of our salvation would be to sacri-
fice charity itself, which leads us to wish to glorify God eternally
by the knowledge and love which the blessed enjoy in heavcn.'

The divine precepts relative to hope and charity, far from being
mutually contradictory, are mutually strengthening. By hope, we
desire to possess God without subordinating Him to ourselves; *°

T (Euvres de Fénelon, ed. Gosselin, 1V, and Maximes des saints, new ed.
by A. Chérel, 1911.

8 Denzinger, nos. 1327-49.

?Rom, 4:18. .
10 Cf, Cajetan, In Ilam Ilae, q.17, a.5. By hope, he says, we desire God for
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by charity, which vivifies hope instead of destroying it, we love
God for Himself, and in order to glorify Him eternally we desire
our own salvation and that of other souls. Thus zeal for the glory
of God and the salvation of souls is the ardor of one and the same
love, whose first object is God and whose second is ourselves and
our neighbor.

Among the errors of semi-quietism the following are also impor-
tant: “There is a state of contemplation so sublime and perfect that
it becomes habitual, to such an extent that each time the soul prays,
its prayer is contemplative and not discursive. When this state is
reached, the soul need never more return to meditation and methodi-
cal acts.” “The mystical saints excluded the exercise of the virtues
from the state of transformed souls.” 1

Fénelon, who submitted humbly to the condemnation, was led
into error especially by a falsified edition of the Entretiens spirituels
de saint Frangois de Sales, published at Lyons in 1628 by a certain
Drobet. Bossuet, in the course of his controversy with Fénelon,
made a deep study of the questions relative to prayer, and it is a
known fact that in his opinion the “prayer in faith and of the simple
presence of God,” which in its second phase is initial infused con-
templation, is in the normal way of sanctity.'?

All the errors contained in the Maximes des saints, which were
condemned in 1699 in twenty-three propositions,'* may be reduced,
according to Bossuet, to the four following propositions: (1) “There
is in this life a habitual state of pure love in which the desire for
eternal salvation no longer exists. (2) In the final trials of the in-
terior life, a soul may be persuaded by an invincible and deliberate
conviction that it is reprobated by God, and in this belief it may
make the absolute sacrifice of its eternal happiness. (3) In the state
of pure love, the soul is indifferent in regard to its own perfection
and the practices of virtue. (4) Contemplative souls lose, in certain
states, the distinct, sensible, and reflective view of Jesus Christ.” 14
ourselves, but already for God'’s sake, in the sense that God is the end of the
act of hope and of all the acts of virtue. On the contrary, when we desire
something inferior to ourselves, we desire it for ourselves and because of our-
selves, nobis et propter nos.

11 Denzinger, nos. 1342, 1347.

12 Cf. Bossuet, Maniére courte et facile pour faire Poraison en foi et de
simple présence de Dieu.

18 Cf. Denzinger, nos. 1327 ff.
W Cf. (Euvres de Bossuet; Relation sur le quiétisme. The articles of Issy,
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We italicized in these propositions what is particularly erroneous.
Whatis trueis: (1) that in the perfect the desire of beatitude is often
inspired by charity and that there are moments in which they do
not think explicitly of their salvation. (2) If some saints have had
in the lower part of the soul the impression of being reprobate, it
was not a reflective persuasion of the higher part, and if they made
the sacrifice of their salvation, it was in a conditional and not an ab-
solute manner. (3) Even in the highest states of perfection, the saints
recommend concern about progress and the fundamental virtues.
(4) Even in the transforming union, many saints, like St. Teresa,
have had visions of our Savior’s humanity; what is true is that in
certain transitory moments the perfect soul, absorbed in the con-
templation of the Deity, does not think explicitly of it.

Tur ProBrEM oF Pure Love

We treated the question of pure love at length in The Love of
God and the Cross of Jesus.*® We shall give here a brief summary
of our teaching.

The problems of pure love may be stated as follows: Will our love
of God always be tainted by self-love? Is pure love possible, and,
if so, what is its relation 